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THE VEDA'NTA-SU'TRAS WITH S'RI'KANTHA- 
BHA'SHYA. 



FIRST ADHYA'YA— FIRST PA'DA. 



Bh A'aHVAKA'Hi's iN'TitoDtrrioy. 

J. Bow ! to S'iva, the Parnmatnimi (Supreme Spirit) 
who is Sat ( Existence t, Chit (Intelligence) and A'nanda 
( Hliss) in essence denoted by tlie wtfrd «.?*»w(f«#go*; 
the esittSV of the iiiHliil'esrsiT loll (if flit- worlds. 

Supreme K'ica, il,a: (JltsTL A'tmaii (spirit 
the entire ssH'i.if <•; :ili aoaiuns scriptHres), by whuin 
tin- whole paiii>i*iMii:i "fall fli" Worlds hits b&eti pnint- 
t-if on 'the- wall of lii- "~>'.i',n (em nrj" 

Mnv ili: >i-.-ni v 1 ■;'t-u. , t.-i Hoi I" von, — Id 

tin- I'avaniatmai: Supreme Spijir, Miduc.nl vvtifi :ill 
i^i'lli.'nci 1 ', t>> wlirn.i all tins Lnivi'rsv of Chit and 

liit Lspirrt and uiutu-t'i tsMllfteivk-nt. 

I- Bow ! to the Teacher ui&'liti'pvu', Ss'vfit.u oy name, 
:t,./iiot!ior f! many an agaiua (?cli ptmel , bow ! to 



the excellent Master (Guru,, the generous giver of 
liberation (kaivaiya) 

Resplendent is S'rikantha's work on the blessed 
Sutras of Vyasa, — his great commentary (Bhashya), 
ft sweet composition, mighty in meaning (bat) not too 
extensive. 

6. This Sutra of Vyasa, the eye for the wiae to aee 
the Brahman with, made turbid by the former teach- 
ers, will be made clear by S'rikantha. 

7. This commentary (BhAshyi) is a great treasure 
for those A'ryas who are devoted to S'iva. and who take" 

u delight in tasting the sweet essence of the whole 
Ye.JaritH. 



Here bcpms an enquiry iufri the UpsdiisliacJ 
Saw ; — (1) For what end of man i pitruihitrUiu) is tbis 
immiiry intended Tin end vf man consists verily 
111 tlie m ttaiii ment <d happiness which in the object of 
iHi'pialitied low. nr the complete cessation of piiin 
uhu'h is lilt; object ot uinjLUililied haired. ('2) Who 

here the luIkthiriH, u'lio the person ^uali- 

tictl for the t-mjiiify The adhikiirm the person 
who is endued with sneh attributes as a thirst for the 
subject. (3) What is its stifyVvf Tiiat forms the 
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subject of an enquiry which, though known, is yet 
not quite so well-known, and which, therefore, hangs 
on the swing of doubt. (-4) After what does this en- 
(jo'rr arise ? What is it which, as necessarily leading to 
theenqni, <!>ou]d precede that enquiry ? It is with 
a view to eradicate these sharp bristles of doubts from 
the mill Js of enquirers that the following Sutra is in- 
troduced by Lord Yyiisa.the crest-jewel of the Om- 
niscient. 

SUTHA 1. 
H&w, ties, arises & desire to bow Erainnm. 
This Sutra forms one icpctioii (adhifcnrana)' By an 
nd.hikuruiia or section is meant here a topic which is 
made up of the following members (lj VWhayn or the 
.subject. ('2) fSrtmx'injn or the doubt, (3) PtirraymlaiJtH 
or the primn fiieie viuw or argument, f4) §iiMhi'mta~ 
iiiriiftijU or the demonstrated conclusion, and (p) Snn- 
•tat- or the connection. 

Here the word "now"' [aiJitt) denotes ihwntarya 
or immediate succession, not udhifaira or commence- 
ment a* in " filhn Yinj'r,iitxi'ix'nitam," "Now (let us 
bpijinl to treat of Yoga."' We cannot, indeed, speak 
of commenting *i desire to know Brahman as though 
jt were something that cun be done as a, duty In 
fact, desire can arise from a mere sense of loveliness 
in the object. 

Neither can we interpret the word ' now ' (rtflut) as 
meaning Mtthyatu ov aiisnieinnsness as said in the 
Smriti, 

Ti,- s\ IJt.UIi' :nnl dir WuimI Arlin. tWsr I \vi> erot'P^/oil ai 

■irsi IV-mi !*ni!tm*Oi. ln^\tkiu^ I'unh fnmi lus i Iji-oni ; wheiivf' Ifoili 

'•tv ! aiisnicionsness can have ik> logical connection 
with " dps-ire to know." As to the necessity of per- 
k'riniiiir. in pursuance of the example of the wise, an 
:ji.-picious act when comne'iiring a science^ that 
necessity can be met by the mere utterance of the 
syllable.-. 

Nor does the word :i now ; ' (nihil) indicate that now 
follows another side (of an argument) ; for there is no 
occasion to speak of another side, as no one side (of 
any subject) has been treated of before. 

The uFeof " now " [afh't] can have no reference to 
an antecedent circumstance nu:h as, like the act of eat- 
ing or of go.ng, is merely accidental; for, bere it is 
intended to speak of something which forms a neces- 
sary equipment: that ia here held to be the antece- 
dent condition which, when secured, forma a special 



qualification of the student and constitute* unnecessary 
equipment for an enquiry into Brahman. 

Now one may say : it is bat right that the necessary 
antecedent (here implied) of Braiuna-vichira is the 
Vedudhyayana or the learning of the Ysdtas, vrimtsh, 
preceded by the sacrianental rite of TTpsnayan* per- 
formed in the case of Brahniauas and other castes at 
the age of eight and so on, consists in the getting up 
of the texts coming from the mouth of. the teacher 
duly approached, and which teada (ultimately) to a 
knowledge nf its contents, — this learning of the Yedaa 
being obligatory inasmuch as it is enjoined in tne 
special injunction " Veda should be learned;" for, 
Brahman, like Dharma, being known only through' the 
Yedas, an enquiiy into Brahman is not possible 
for him who has not learnt the Yedas. An enquiry 
into Brahman should therefore come immediately 
after the learning of the Yedas. 

(We say) granted th«t such a study is necessary; 

but immediately after that study should . come the 

Dbarma-vichara or enquiry into Dharma, since 

such an enquiry is not possible without .theft study. 

It has accordingly been expounded by the A'cbftrya 

(Teacher) — in the words " Now, then, (arises) a desire 

to know Dharma,"* — that after learning the Yedas 

from the Upudliyaya (Teacher) is the time for an 

enquiry into Dharma. We do not hold that the 

S'astras treating respectively of Dharma and Brahman 

are juite distinct. On the other hand we hold that 

they form one (S'etstra). From the Sutra, "Now then 

arises a desire to know Dharao," to the Sutra, " No 

return, because of the text,''-t it is but one S'astra, 

treating of Dharma and Brahman, of worship and the 

object of worship : the Sutra " Now then arises a 

desire to know 'Brahman," marks only the beginning 

of a section which forms an integral part of that one 

S'listru, like the Sutra ** Now then as to the definition 

of s'exhn- or the subsidiary."" X 

Or, because Dharma is a means to the knowledge of 
Brahman, ami that snch topics as a'rnfi (direct state- 
ment', and ILngu (indication -1 , and the' exposition of _ 
the authorities such as Veda-e hodanii (scriptural injunc- 
tion), arthaw'ida (explanatory passage), Smriti (me- 
diate revelation), — which are treated of in the science 
of Dharma— ^are also useful in the science of Brahman, 
it is right that the science of Braiman should- come 

* JJimurasil-Satra, 7, i, 1. 

+ VcOAnta-Sfitrns IV, iv, 22, 
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tbft science of Qhanaa ; for, the end cannot 
te-aehiwed without the. means. The authority as 
** fifaftroa being the meaoa to the knowledge of 
Brahman is the diriop s'rnti itself, 

"Thn by Vediii fiady do the Bribroanrn geek to know, by Ynjfin 

(«wriflAJ rtti*)* by D*»» (gift). Iff t»pn» {nwwrity), by fast." 

It cannot be urged that, if- Karma be the means to 
the knowledge of Brahman, Dbarroa alone should 
lie investigated and practised, and that the enquiry 
into the import of the Vedantic passages serves no 
parpoee. For, when devoid of a .longing for the 
fruits, Karma forms a means to the knowledge of 
Brahman by-briuginpr about parity of mind, by way 
of reproving sins. Accordingly the Smriti of the 
learned, beginning with the words "He who "Tidcrgoes 
the forty samskaras (sacramental rites)-' And ending 
with the words " He attains unity with the Brahman 
and goes to His loka,"t declares that all Kairnas begin- 
ning with the Garbhadhana (the ceremony connected 
with Impregnation 1 ) constitute a means of (spiritual; 
regeneration by way of removing the drrt of sin. 

(Objeriiok) i~ If all Karma should thus form but a 
complement (of something else), like the sprinkling of 
water upon the grains jin a sacrificial rite), then it 
would detract from the independence of the- (several) 
atframas or religious orders as to their fruits, — that 
independence which is declared by the S'rnti in the 
-words '"' all those Attain te the heavenly regions, "J 

{Annum) : Not so. Though those Karmas are inde- 
pendent which are done with a longing for such fro its 
as heavenly region;, aJfill it holds goefd that those 
which are performed by the man who is free from 
attcha longing conetitale mere- complementary fac- 
tors by way ofr conducing to the purity of mind. ' In 
the ca&e of such a man .the fruit of Jnstna (know- 
ledge) is itself the fruit of Karma, Just as- the sprink- 
ling of water upon the grains helps to secure 
Searga, us forming a factor in generating the apiirva 
(unseen effect) of the sacrifices of Dars'a ■ PfimamAsa, 
so Karmas help to secure moksha through the 
attsinment-of Jfi&na; and therefore as forming guna- 
karvuts (secondary factors) they are mere anyas (sub 
■sidiaries). 

{Objection) : Since the Jyotisbtoma and other sacrifi- 
cial rites which are enjoined by independent injunc- 

■* Brihadiranyaka-UpamshAii IV, iv, 22. 
■f- Aaatama BhantiaeattK, viii, 24, 25. 
t CbfAdogya UpuTiishkdfii, 23, 2. 



tions as obgligatory cannot constitute the mere ilikar- 
tatyata or the manner of bringing about another main 
act, it canoot. be that they are complementary factors. 

(Answer) : This objection is untenable; for just 
as the SautrAmani, the Brihaspati-sava and the like 
which are enjoined as primary means by independent 
injunctions form also secondary constituents of the 
Agnichayana and the like, so also an act may be of 
the two-fold nature in virtue of a two-fold injunction.* 
Wherefore until knowledge springs up karma should 
be performed. 

{Objection] : Because of the test "(by yajfiA *>tc.) 
they seek to know," t karma should be performed till 
the dawn of a desire for knowledge. 

(Answer) ; There is no force in the objection ; for, 
mere desire eannot constitute an object of human 
pur's nit. 

Wherefore it is bnt right thaf the science treating 
of Brahman should follow the enquiry into karmas 
which are the means by which to attain the know- 
ledge of Brahman. 

(Objection): How can, the order of sequence, here 
defined, as to Ijhe sciences of Karma and Brahman be 
explained ? If it* be so because the agent is the same 
in both, then it may be that the agent is the same in 
both either because the one is complementary to the 
other, as the tigknra (an oblation) is cornplemeritarj' to 
the (main sacrifice of) Dars'a and Pvmam<'tsa ; or be- 
cause, they both form, like the five prayojas (certain 
oblations), two secondary factors of a third which is 
primary ; or because, as in the case of yodokana * and 
the like, the one is enjoined under a special circum- 
stance as n substitute for the other ,' or because like 
the six constituent parts§ (of the Dars'n-T'umam&sa) 
they conjointly produce one single effect. We find no 
s'rnti or any other authority showing that the sciences 
beBr such a relation to each other. Wherefore this 
definite order of sequence as to the sciences of Karm» 
and Brahman is unjustifiable. 

•One injunction enjoining it as a primary moans ami a stcnml 
injunction enjoining it »» a secondary factor. 
* f BrL tip. IV, iv. 9. 

X Referrhic tn the injunction. " the prics-i shouhl ctmSt-rrntr vratvT 
in the vessel callcfl rfltiMtfSrt., Hnil in the rnse of one who <losii-r> t'» 
nttain plenty uf cattle, he should consecrate it in [he vessel c:illi-il 
ituduUaua instead of eJuti»w»i.*' 

§ TheBe- Bit parta are made up or the three main ancrinccisiii tho 
FiirnamiiBa known ns the rtr/ncwf, tUmryithhi/jtihia, ami flu- «,.rfii,.V*».'- 
|(iiiTir j anil of the three main samfieeK in the Dnn'a known 
the &«itc*tti- the nitHltunt'Jrdl'', an'J the i'iinli-n.ti-fnyft-. Page 3 of 241 
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(Atuticer) : Indeed it may be so, if there worn no 
authority, s'ruti and the like. We do find passages 
like the following in s'rnti, declariug a conjunction of 
Karma And J nana : 

*' He w!io fciiowa to^tlier both Vidyi nnd Avidyl" • 
" Ob he goce, whoever known Bralmmn and who Imb dona good.' + 
" By t ml li verily thia A'tinan can ever he ntfoined, by tapaa 
(austerity), by riglio knowledge, by Bralimftiharya, (devotion to 
Drahroftii)." J 

Thus Karma and Jimna conjointly producing one 
effect, namely Mokaha, it^s but right that the two 

sciences should come in a definite order of sequence. 

Though indeed the injunction as to the learning of 
the Vedas inculcates the mere getting up. of the text,, 
still there does arise ati occasion for tne two enquiries. 
By thi- learning of the Veda together with the Angas 
or auxiliary sciences, § one comes to know the 
literal meaning of the passages in the s'r-uti. Then 
rinding apparent mutual contradictions in the passages, 
■which treat of the Jyotishtoma and other rites consti- 
tuting the Sthula-Upasana or coarser form? of worship, 
ns well as in those passages which treat of Dahara- 
Vidya (contemplation of the Divine Being in the heart) 
aud the like constituting the Sukshma-Upusana or 
finer form of worship, "the student aspiring towards 
higher aims of life, engages of himself in an investiga- 
tion of ihe suojeet. Hence no absence of an occa- 
sion for the enquiry. 

(Objection): In the passage, " the A'tman should 
be learnt the vedantic enquiry is directly enjoined. 

(Anmn-r) : No, because of the absence of condi- 
tions which go to make it :m injunction. To explain : 
vedantic enquiry cannot be the subject of an ttptivra- 
chUti, mi injunction which enjoins an act not known 
of before from any other source, for, the vedantic 
enquiry is otherwise known as necessary. It is known 
as necessary by arguing thus: vedantic enquiry, 
like the iMiquiry into the science of medicine, is a 
means to the understanding of the thing the Vedanta 
ircats of, since ttie former is a scientific enquiry like 
thy latter. Neither does it form the subject of a 
a !ii i ma-vi-J'lt t, — an injunction intended to restrict the 
act to only one of t.hn several alternative Ways of 
doing it,— like the threshing of rice (in a sacrifice) j 



'' I.sV>|>:mUlta<l 11. 

+ ltri. V\>. IV. iv, U. 

X Miiti(lako|ianigh:ul IN, J, 5. 

§ Ttefse are B'ifcstiS ([ilmiiftics 1 , grammar, metrics, ftfrokta (ctv 
ni'ilui;. 1 '«. aetronoiiiy. nurd kalim (litnrttv). 



for, no other means (except the vedantic enquiry) has- 
been known in oar experience to produce the same 
result. Nor does it form the subject of a parisar&hyd- 
vidbi, — an injunction which is intended to exclude alt 
other alternatives, — for then it would be tantamount 
to this, that the vedanta should be only enquired into 
and not learned by rote. In that case since the 
enquiry into the vedanta is not possible for those 
who have not thus learnt vedantic texts they can 
never attain the (Supreme) end of man. If, on the 
other hand, vedantic enquiry should form the subject 
of a parisankhyd-vidhi as excluding an enquiry into 
the karma-kanda or the ritualistic portion of the 
Vedas, then, too, in the absence of this latter enquiry, 
performance of Karma is not possible. As, without 
performing Karma, mental purity cannot be attain- 
ed, there can be no dawn of knowledge. Wherefore 
the aforesaid proposition holds good 

Thus the sastra Known as the Opanishad which 
treats of the Para-Brah mam — Who js unrivalled in His 
glory, as endued with the Supreme S'akti manifesting 
itself in the form of the Universe composed of Chit and 
Achit, — spirit and matter, the conscious and the inert ; 
Who is the storehonseof all secrets contained in all the 
great scriptures ; Whose supreme grandeur is declared 
by such choice synonymous designations applied to 
Him as Bhava, S'iva, S'arva, Pas'upati, Parames'vara,. 
Mahiideva, Rudra, S'ambhu and the like ; by Whose 
grace, extended to all sentient beings subservient 
to Him according to the manner in which they ap- 
proach and worship Him, all human aspirations are 
fulfilled, — should be enquired into after completing 
the enquiry into the blessed Dhar ma, which ia taught 
in the form of Vedic injunctions constituting Divine 
commands ; which comprises, in ODe whole, various 
forms of Divine worship ; whose excellence is made 
known in many a laudatory passage; which is embel- 
lished with the several subsidiary parts furnished by 
the s'ruti etc. ; which is treated of even at a greater 
length in the Smriti, Itihasa, Parana and the wise 
sayings of the adepts, all these being in perfect ac- 
cord with the original authority ; which is composed-- 
oE vidhi and nishedha (injunctions and prohibitions), 
vikalpa and saiuuchchaya (alternatives and conjunc- 
tions , ittsarga nnd ' apantda (general and special 
rules), h'idha and althyuchchaya (weakening' excep- 
tions and strengthening illustrations) ; which is the 
repository of all human ends and the means of attain- 
ing the supreme knowledge. Thus Ijas been deter- 
mined the meaning of the word " now 3 '. 
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The word 'then' (ataJi) indicates that what has 
preceded forms the reason of what follows : because 
D harms, haa been investigated by the (student after 
having learnt the Veda*, therefore, having attained to 
the parity of mind by the observance of Dharma, and 
being endued with supreme Bhakti (devotion) quick- 
ened by trne discrimination and such other attri- 
butes which then nnfold themselves, he should also 
investigate Brahman leading to the highest good. 

In the compound " Brahfloa-jijnasA," Brahman 
should be construed as the "object of the verb " Ju-'i J1 - 
to know. 

The subject {of discussion in this section) is the 
following passage : 

" Having surveyed the worlds that deeds (done for 
reward) build up, He (the Brahmana) who loves God 
nnto renunciation should betake himself. The un- 
create is not bv the create (to be obtained). To find 
out That, he verify should to a teacher go — versed in 
the law, who takes his final stand oa God, — fuel'samit 
in hand."* 

The douht arises io the following form : Is Brah- 
,man fit for enquiry or not ? 

And the prima facie view may be stated as follows : 
Brahman ib not n subject fit for enquiry, there being 
no room for doabt concerning it. — How can there be 
no doubt ?— Thus : the S'ruti " This A'tman is Brah- 
man " t teaches that the very A tnian that is imtne 
diately percioved as " I " is Brahman. How, then, 
can there be an occasion for slightest doubt ? Further- 
more, the aim oE an enquiry is verily a knowledge of 
the subject of that enquiry. And to know is to 
define the object of knowledge. Now, does the know- 
ledge, arising from VedAntic enquiry, define Brahman 
or not ? If it could define Brahman, then it would 
militate against the notion that Brahman transcends 
all definition. If it could not define Brahman, then 
He is not known in His true light. A jar or any other 
object is said to be known when it is defined " such 
is the jar ". Wherefore knowledge, too, concerning 
Brahman is not possible. And, moreover, wb see no 
good (resulting from the enquiry). Liberation (Mukti) 
is not the end, inasmuch as the beginniagless sam- 
sara is hard to set aside. 

Such prima facie view presenting itself, we argue 
as follows : From all points of view the enquiry 

*Mnnd*ka-rjp»iiijih«i. I, ii, 12. 
t lUndak7t-U|wniah»d, t. 

SO 



should be undertaken, because Brahman ."being within 
the realm of doubt, forms the subject of enquiry ; and 
further because a determinate knowledge of the sub- 
ject conduces to a great end. There does arise a 
doubt for the very reason that such passages of S'ruti 
as " This A'tman is Brahman " speak of this very 
sanisArin, bound by egotism (ahankura), as Brahman. 
It is indeed the possession in a great measure of the 
unsurpassed potencies of knowledge and bliss and the 
like, free from all taint of evil, that constitutes the 
nature of Brahman ; and it is the being subject to the 
necessity of entering into and getting out of varions 
bodies suited to the reaping of the fruits of actionn 
ripening under the influence of the traces of beginning- 
Jess ajfiana (nescience) and thus becoming subject to 
boundless pain, that constitutes the nature of Jiva. 
How can the s'rutis speak of a unity of two such 
quite distinct entities ? — How can a doubt not arise 
in this way ?• A doubt, moreover, ca-i also arise on 
the following grounS : Pood is Brahman ; " "Manas 
is Brahman ; Vijnana is Brahman; "* " The sup is 
Brahman ; " t Narayana is the supreme Brahman;" — J 
these and other passages speak of widely different 
things as Brahman. Which of these is Bi-ahman ? 

.Being thus in many ways subject to doubt, Brahman 
is a subject fit for enquiry. And then by the Great 
Grace of Siva, the Para-Brahman, the Great Teacher, 
highly merciful and all-benign, Who, ascertained by 
studying the S'ruti-and reflecting thereupon, is won 
over by proper Devotion and Knowledge (Bhakti and 
Jfiana), — there actrrues to the aspirant the great Good, 
the wealth of Liberation (Kaivalya-lakshmi), all bonds 
(Piis'a) being destroyed, his own nature as made up or 1 
unsurpassed intelligence and bliss directly percieved, 
while he is endued in his essence with the qualities 
similar to those of the Para-Brahman. Thus the 
Vediintic enquiry has a subject to treat of and a purpose 
to serve. 

As to the objection that, because knowledge consists 
in defining the object of that knowledge, no know- 
ledge concerning the indefinable Brahman can arise, — - 
it is only due to a want of proper investigation ; lor, 
though no positive definition of Brahman — " He is so 
and so" — can be given, still it is possible to define 
Himindirectly by means of implication, by distinguish- 
ing Him from all others. Indeed, everywhere, to know 



• Chnndoffyd-UpaoiBliHtl VII, \\, iii. vii, 4c. 

+ Ibid He, xix, 1. 

J Idahanarayaoa-Upanishud ii 5, 
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u tiling by definition is to know it as distinguished from 
m11 others. When Brahman is enunciated, defined and 
investigated by means of Vedantic texts, He is known 
to be that thing which is distinguished from all others 
of the same class or from other classes not possessing 
the given character i sties of Brahman. Wherefore it is 
right to enter upon this enquiry into Brahman. 

What is not subject to doubt or is not productive 
of aDy good cannot indeed form, for the wise men, a 
subject of enquiry. So, (the two points) that Brah- 
man, Who forms a subject of doubt owing to the so4 
called authoritative texts and arguments on the subject, 
is the subject of this enquiry of Vrd&nta-S'nstra, and 
further that by worshipping Him the aspirant attains 
his end, the Mukii, which consists in the breaking of 
the bond(Pas'a), as taught in the following passages: — 

"The knower of Brahman reaches tlir Supreme;"'* 

" Knowing S'i\ a, he pnasee into price foi' ever:"-|* 

" Knowing thut Is'a they become immortal;"* 

" A man who has left all grief behind, sees the majesty, the 

Lord, the passionless, by Llio if raw of till- creator; "J 
"' Making At man the arani, ami prannva the upper arani, onlr 

by tlie churning of tlhyi'ina, the wise man buri'U up the 

bond(pttVa) ;"§ 
" Knowing God, lie is ifleased from nil bonds" ; — 

these two points have "been propounded here in the 
first section. 

A. Mahale^a. Sast'hj, b.a. 



• Taittiriaya-Upairisliad, II. ii. 1. 
tS'Tet. Up. 4— IK 

* Ibid. 3—7, 20. 

§ Kaivalya-Upanishad, II. 
j. S'ret. Up. 1—8. 



SiVAGNANA SIDDHIAR 
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AKUL NANDI SIVA CHARIYAR. 



[Continued from page 180.) 
Jainism:— Nikandavadi Sect. 

1. Let us state the views of the Jains of the 
Digambara sect, who worship the Asoka tree laden 
with sweet-scented flowers, covered with bees, who, in 
the performance of Tapas, inconsistent with the Vedic 
Dharma, go about without clothes, and with dnst 
covered body, remain asceties abjuring family life, 
and feeding sumptuously, carry about with them mats 
aod peacock feathers. 

2. Our Lord is the Immortal Aruga, full of glori- 
ous attributes, praised by the Gods, who, leaving all 
the eight evil qualities, is clothed with the eight im- 
maculate virtues, as the full moon is clothed in cool- 
ness. 

8. Our Lord filled with austerity, has rid himself 
of the evil senses and know in an instant what takes 
place in all places and in all. time, and is gracious to 
those who worship him and worship not. His other 
good qualities will be further described. 

4. Leaving the evils of hunger, thirst, fear, envy, 
liking, lust, thinking, abusing, disease and death., 
sweating, surprise, pride, wondering, eating, anc 
birth, and sleep and being covered with the eight 
good attributes, and being seated in the Highest Hea- 
ven above this world, He imparted hi* ' One word' to 
the host of Siddhas who surround him. 

5. Following that one word, the Siddba composed 
several treatises called Charana, Yoga &c. so that man- 
kind may not be misled. The gist of these books is 
that Time, space, Dharma body and Adhanna body, 
Pmiyam (virtue) and Papam (sin) Atomic bodies, 
Atma Bandam and Moksha are all eternal verities. 

1. Nikanda means literally witlioru clothes and these are other*^, 
wise called Dignmbaras, which means clothed with sty ; and the 
secondary meaning Nirvana also means, a naked person. Digam- 
bara and Nirvani ate both names of Aruga and Siva. 

2. The eight virtues (svs<v,ai'u) are Anantagnan — endless Intelli- 
gence, AvtmtvDermaan — Limitless vision, Ananta Yiiyam — endless 
power. Anantasukam— endless joy, numetessness,. seettessnusfl, 
(Gotra), agelessness, and Immortality. The eight' evil qualities 
tras&M.mii, are Ignorance, Defective Vision, Be'iief in the- Vedas, 
Sensuality, Possessinf name and Gotra and Borrows' arising from 
age and bodily pains. The glorious attributes ( ?") are Perfection; 
Omniscience, Benevolence to all sentient beingB, Joy fulness-Activity. 
Keing possessed of the fourteen wonders, Being seated inPB^ailikii 41 
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(Continued frem page 198- ) 
Adhlkarana. -2. 



Now that the question arises as to what that distin- 
guishing mark is which determines the nature oi 
Brahman here enunciated, the blessed Sutrakara 
introduces the sutrn which forms the second adhika- 
raria or section <md states the definition ot that 
(Brahman) : 

Whence, taa birth etc. ef ttiii (I. I. 2) 

When the thing to be defined is kDown, definition 
serves no purpose ; when the thing is not known, 
there is no seeking for its definition- So, what 
occasion is there for giving a definition of Brahman 
nere f — "So objection such a* tbiq need be raised ; fop 
there does arise an occasion for a definition of 
Brahman, of whom a tragus idea is formed by the 
study of vedic text*. 



The literal meaning of the Sutra is : Brahman i* 
He from whom proceeds the evolution — i.e., birth 
(janroa,), existence (sthiti), dissolution (laya), dis- 
appearance (tirobhatm), and grace (anagraha)* - — 
of this manifested universe made up of chetaca and 
achetana, of spirit and matter, held together in indis- 
soluble union. 

" Appaya-dikshtta in his S'ivarkinanidipika, u commentary on 
S'rtkaiitlia*BhaBhya. explains Sthiti as tlie state of continuance- 
of the imiveree between ita emanation and dissolution : tirvbtbdia as 
haiidhn. or bondage, the root of the whole oril of Samsira, the 
inherent powers of Juana ami Kriyi (knowledge and action} being 
relied or hidden ; RBrfi aHuftfatw as deliverance from bondage. He> 
cites also, with a view to refute; two other explanations of 
luobh&ru : (1) the ce-aseless conTiuii.ince of worldly enjoyment 
aft enited to each aentient heing, ('!} the return, ut the time of 
pralaya. of chetanu and achetana existence to their subtlest forma. 
This last explanation of the word seems to ajfree with the teaching 
of S'nira A^amaB an far'as Brahman's Hvc-fold act (Pinchs Kritva) 
is concerned. 

In higSatindaryalahart, verse 3-t, S'ri S'ankaricharyn, following 

I he teaching of the ajramas. descril>es this (lirobhivttj stance of the 
universe as Is'ina's act of concealing (by nay of inerjjma;) it as welt 
hi His mru form in Sadis'iva, and he describes miuyroAn as Sada- 
h'iVH's act of projHCtiup into manifestation Brahma the Creator, 

I I Mil the Preserver, Kudra the Destroyer, and U'anathe Conoealar, 
from out of Himself in whom they lay concealed after pruJsva, and 
who once more emanates the souIb into beity? with their respective 
|iaa'Hs(nr karnia-bandha) with a view to further on the of olutioamry 
pmcress of such souls an la^ behind in their march towards mokaha. 
Appayadikshita's interpretation of 'iroll.tiiu and aiin> h i<nlm eropha* 
sises only one aspect of tlie evolution, that which refers to Jtvae 
individual!} , not to the universe as a whole. 
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The texts -which here form the subject of discus- 
sion are such as the following 

"From what -indeed' these creatures have their 
birth ; by what, when born, they Jive ; to whwS 
they do depart, they pass away ; that strive to 
know."* 

" The master of nature and of mnn ;. the lord-of 
qualities ; the cause of the bondage, existence 
;>nd liberation of the world." t 

" Truth, wisdom, and endless is Brahman ". j 

"Hail 60 the reality, the truth, the Supreme 
Brahman, dark and yellowish in person, having 
the semen above, diverse-eyed, hail to the Omni- 
present." § 

Now the doubt arises as to whether or not the 
birth etc, tif the universe form the definition or 
characteristic marks of Brahman. 

(Purvapaksha): — They cannot constitute (the charac- 
teristic marks of Brahman), inasmuch as they do not 
inhere in Him. Moreover, in the passage " He saw 
that Bliss was Brahman " |j it is evident that the birth 
etc. of the universe are the characteristic marks of 
the Bliss. Elsewhere^ in the passage '' Existent (sat) 
alone, my dear, this at first was " *[ the sat or the 
existent is taught as the cause of the universe. In 
one place — in the passage "Truth, wisdom, and 
endless is Brahman " — it is taught That the infinite 
Jnami or wisdom is itsetf Brahman, the cs\use of 
the universe ; and in another place, in the passage, 

" When the light of knowledge has risen, there is 
no day, no night, neither existence nor ruin- 
existence, S'iva alone is there,"** 
we are given to understand that the Being deuoted 
by the word ' S'iva' is the cause and therefore Brah- 
man, existing before ail- 
Now, it may be asked : in case the Bliss etc. are 
Brahman, do they constitute Brahman each by itself, 
or all of them conjoined together? In the former 
case, we ignore what is directly revealed and commit 
other similar fallacies ; and then, too, Brahman will 
be of au undefined nature. If it bo held that each of 
them is the mark of a Brahman of a distinct kind, 

* T»:uiriyu-L']«iii!jilm'J. *" 1. 

t .S'v"t-U]i. vi. hi. 

1 Tsiit-U|K>;ii6liiKl.ii. 1. 

S Mahnjiirnvann-Ujiiinistaad. 23, 

Tali, Ujniiii.fliaH. iii.O, 
«"CH1inuilo£.'y<t-irri:uiishiul 
*•* S'vi.'t. Up. iv. 1*. 



then a plurality of Brahmnn ins to be admitted. If 
it ho "supposed that they conjointly constitute Brah- 
man, even then, since they are mere attributes, they 
cannot constitute Brahman who possesses attributes, 
such as a knowledge as to the means of building the 
whole universe*. Furthermore, the S'ruti " One should 
kftow MAyA to be the cause " * declares that the un- 
intelligent Maya is the causa of the universe; and it 
does so rightly ; for, if Brahmati who is made of in- 
telligence (Juiina) be the cause of the universe, He 
would b^ subject to vikara or change, — which runs 
counter to the teaching of the S rati declaring that 
Brahmau is *"' partleas, actiontess, tranquil "t «nd so 
on, Wherefore in no way is it possible to define Brah- 
man, — to ilefino Him as the cause of the universe and 
so on. 

As against the foregoing prima facie view, we hold 

1 'ft* follows : 

Admitted that birth etc., ;is attributes inhering in 
the universe, do not pertain to Brahman ; still, they 
rightly constitute the defining marks of Brahman as 
one closely connected with the universe The Entity 
called S'iva, possessed of the attribute of omniscience 
and so on and denoted by the eight appellations, J is 
said to be Brahman, the cause of the universe ; and - 
to that Entity alone Bliss and all other like attributes 
point. The attributes referred to are Omniscience 
(Sarvojnati'i), Ever-contentedness (niti/atriptatdi, Be-. 
ginningless Wisdom (Ani'tdibodhatii) , independence 
(Svatanh-ati"), Never-failing Potency iB'iiyi'diiptas'ak- 
titi'i), and Infinite l'otenry [Ananta^a^tita). 

OmnUeiencb (Sarva jnata) consists in all things be- 
coinina objects of direct perception — of stainless 
intuitive experience — independent of all external 
organs of sensation. It is known to inhere iu 
Brahman, from such passages as: '■ Who perceives all 
and who knows all, whose penance consists of know- 
ledge." £ Thus the cause (of the universe) is Brah- 
man who knows the appropriate ways and means of 
building up the several bodies suited to all sentient 
beings for the reaping of the fruits of their multi- 
farious acts. 

Evey-conteniedness (nityatriptata) consists in being 

replete with unsurpassed Bliss, wherein there is not the 

slightest trace of distress. Hence the revelation '• Bliss 

is Brahman." j|. That Bliss (Ananda) which— introduced 

* S'vvt. Up. IV. 10. ~ ~ *~~ 

+ Ihirt vi, id. 

§ MiitiflnkR-Ui>anislia.(l. 1. i, 4. _ „ ..„,, 

;i!..it. Up. iii.fi. Page 8 of 241 
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in *** words " There -is yet another A'tman who is 
at Bliss," * and carried to the culminating 
lot amurpaased Bliss by repeated multiplication 
m (he passages beginning with "' Here follows the 
tietMnsg of Bliss" and ending with " that is the 
unit of Bntbmarr'* Bliss" t — is the attribute of Para- 
TfraliilHin ia figuratively spokfia of ns Brahman Him- 
•elf in the pnange " Bliss is Brahman," because of 
tbe abundance of Bliss 'in Him. Brahman vho 
delights in enjoying sash a iiljss in said to lie ever- 
Muktanted. The enjoyment, of this mighty Bli<=s on 
the part of Brahman is effected through -mtmax only, 
not through external orgims of sensation. Hence the 
passage, " 

** There is Brahman who~is a'karfa*tforira fwbosw 
body is light), mtyatman (Himself the ex- 
— istent), prunar^ma (whose joy"Js life),«ian«- 
ananda (delighted in the rnind\ tanti-gam- 
riddktt (perfect in peace), and atnrita (irn- 
roajrtal)" % 
Here by ftk&s'a— literally 1 , that which shines all 
roond, the Light— is meant the chid-ambara. the 
ethewof spirit, the spirit-light ; bnt not the material 
ak&s'a or ether, because the latter can mark no distinc- 
tion (i.e., the latter cannot serve to distinguish Brah- 
nuta from other things in nature). The rhid-ambara 
■ere referred to is that Supreme Bower (Pararaa- 
S'akti). that highest cause, that ocean, bb it were, from 
which spring up all the hosts of babbles, the mundane 
eggs of all groups. Brahman, whose form is thai 
supreme^ light, ia spoken of in the s'roti ns •'akas'a- 
tfarbra .** That chid-nkae'a is the highest cause is 
known from such passages ns the following : 

"All these beings take their rise from A'ka&'a and 

return into A'kas'a." $ 
" He who is called A'ka'sa is the revealer of all forms 
and names"!| 
Salyt'dwian : He who is the Satta 01 existence. 
PrdivlrAma : He whp delights in Prv'ma. the eliid- 
ambara-n'akii, the Power of Spiritual light, the 
Basis of all, constituting Brahmnn'f: own essential 
nature. Mana a'nanda: Hewhose joy isin Manns(mind), 
not in the external organs of sensation. Here, too, 
"Vnanda " refers to the spirit-light the chid-amhara, 
the Prakrifer or cause. Accordingly the S'ruti saj's : 

• T«it. Up. is- s. 
+ T«t. Dp. ii T. 
J Tait. Up. i. 6 
i'CMu. Up. 111. in. 1. 
1 0U>«. Up. Till. xiv. 1. 



"Wbo could breathe if that Bliss, 'that Light, ex- 
isted not."* 
Santi'tamriddh'i ; He who 1ms attained to S'ivatA, 
to Siva's condition. Amnio. : He who has been free 
from time without beginning. 

Thus, it is«eenthat Brahman who is essentially Exis- 
tenqe,Iiftelligence and Bliss, and whose essential nature 
is the Supreme Light, enjoys the Bliss of His essential 
nature by mind alone, independent of e xternal organs of 
^nsatipn, (^implied, by the epithet " M;ina-a'nanda/> 
This epithet also implies that the emancipated souls 
who have attained to the state of Brahman are pos- 
sessed of the antak-l:amna or ruind, the or2an which 
acts independently of external organs, an<Lby which 
they experience the unsurpassed bliss of their essential 
nature. Wherefore, nityatripta or ever-contented 
is Brahman, enjoying the infinite Bliss of His essential 
nature by mauas which is pure bodha-s'akti itself, the 
faculty of knowledge which can act independently of 
external organs. That is to say, for Him there is no 
necessity for the slightest joy of the world (sivnsfira) 
external to Himself. 

.The possession of unsurpassed knowledge — which 
is «vatas-niddha l self-existing or inherent, — consti- 
tutes what is called anndibodhatva or begit>oi un- 
less wisdom. Indeed, the antah-Jcarana, jiitina or 
knowledge, which is the organ whereby He en- 
joys the Bliss of His own essential nature, ex- 
ists through eternity, without beginning. Wherefore, 
Brahman is one of beginningless wisdom, inasmuch as 
knowledge which repels samsAra exists throjisrh 
eternity; He is ever free from the evil of samsaraand 
is spoken of in the S'roti as "perfect in. peace and 
immortal," 

Independence (svatant'attV) consists in Ireedom from 

servitude to other's and from other marks of inferiority, 

and in alt things other than "Himself being brought 

under his own control. Independence of Brahman as 

the impelling a^ent of t.iie universe of matter and 

spirit is taught in such passages as the following : 

"There sue two, one knowing (IV vara,;, the other 

not, knowing, both unborn, one strong, the other 

weak." 'f 

"By knowing the enjoyer, the enjoyed, and the 

ruler &c " £ 
" But he who controls both knowledge and igno- 
rance, is another " $ 
* Tuit. L*|.: m. *ii. i. 

t SVl'tii, L"|1. i. it. 

J S'voti. liju. i, 19. 

§ S'vetu. U|-. v. 1. p age 9 of 241 
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It is evident that because of His independence in 
all matters, Brahman ia the author of all. 

The never-failing-potency (MtyahtptaJaktitva) con- 
sists in all potencies being inherent in His own nature. 
Accordingly, the S'ruti says "His Higher Power 
(Parn-s'aktil is reveftled as manifold, as inherent, 
acting as force and knowledge. * From this if 
follows that the potencies of the universe of spirit and 
matter are inherent in Brahman and that He is never 
without, these specific attributes. 

The possession of unlimited potentialities is what is 
called Endless Potency {unantas'aktita). It is in virtue 
of these endless potencies that Brahman is the pro- 
ducer and the ruler of the world. Accordingly it is 
revealed to us that 

"There is one Rudra only, — they do not allow a 
second — who rules all the .worlds by His pow 
ers";t 

" Who rules all these worlds by His supreme 
powers of ruling and producing." % 

As possessed of endless potencies, Brahman can be 
the material cause of the inrinite universe. 

As to Brahman being the subject of eightfold ap- 
pellation : The Supreme Brahman is the Being denoted 
by the eight appellations of Bhava, S'arta, Is'dna, 
PaJwp<tti;Budra, Ugra t Bliima &nd Mahitdeva. Though 
He is denoted by all words, He is designated specially 
by Bhava and other like words, indicative as they are 
of His Highest being s it does not follow that He ia not 
designated by other words than these eight. 

Brahman is called Bhava because He exists every- 
where at all times, the root " bhu " meaning sattA or 
existence. We are taught that Brahman is the Exis- 
tent, running through all things. Accordingly, the 
S'ruti says : 

" Existent alone, my dear, this at first was, one only 

without a Becond." § 
"Truth (Existence), Wisdom, Endless is Brahman." || 
"He who is existent, who delights in Prana, whose 

]oy is in manas."lf 
"The ineffable glory "** 
and so on. As running through all things — as for 
instance "jar existing" cloth existing — it is evident 
that Brahman, the existent, constitutes the upAdana 

* S'i-etii. Up. vi, 8. 

+ Atb»rvnM'irua-tIp»niellniI, 

J AlllHO ttB'ifilB-ljf>, 

j I'lilm. Up. vi, ii. 
i! Tail. Up. ii. 1. 

r Tuit. Up. i, O. 

** Muliiiniiriivniui. L'i>. 24. 



or material cause of all. The jar, for instance, always 
associated us it is with clay, ie said to be made out of 
clay, i. e., has clay for its upadana. Thus Brahman, 
the existent, is designated by the word Bhava. 

Brahman, the all-destroyer, is designated by the* 
word S'arva, derived from the root " S'ri *" to destroy. 
Brahman is spoken of as the destroyer in the following 
passages : 

" Hail ,' hail ! therefore, to the Destroyer, to the- 
Great Devourer " * 

"To whom the Brahmanas and rTsbatriyas (arena it 
werel but tuod'" t 

Brahman is denoted by the word " Fs'ana," the 
Ruler, as endued with .the unconditioned supreme- 
sovereignty, as revealed in the passage, " Who rales 
these worlds with His powers of ruling." J 

As the IV vara or Ruler must have some beings to 
rule over. Brahman is denoted by the word Pa»'upfiti r 
Master of Pas'its or subject beings (souls). Thus, the 
S'niti says s 

" Whom — the four-footed as well as two-footed souls- 
(pas' us) — Pas'upati, the Lord of souls, rales." § 

As Pas'u.3 (souls) are so-called because of pas'a 
(bond), Pas'n stands for both Pas'a and Pas'a- By 
this epithet, Brahman is shown to be the Ruler of chit 
and achit, of matter and spirit. 

Brahman is called Rudra as expelling the malady 
of samsara, as we are told in the passage : 

" The knower of A'tman crosses beyond grief" \\ 

Brahman is called XJgra or Fierce, because He can- 
not be overpowered by other luminaries, as taught 
in the passage : 

"Not there the buu shines, nor the moon and 
stars." f 

As the regulator and the source of fear to all sen- 
tient beings, Brahman is known by the name of 
Bhima or Terrible. The S'ruti says : 

" By fear of Him does the wind blow."** 

As Great and Luminous, S'iva is called Mahideva. 
So the Atharva-S'iras says : 

"For what then, is He called Mahudeva?— Aa 
having abandoned all things, He is adored for 
Hia A'tma-Jnana or spiritoal wisdom and for 
His yogic glory ; wherefore He is called MabA- 
deva." tt 



* Atliarva-S'irns. Up. 

t Kntlia. Up. ii, 35. 

X Atlinnasiras-Up, 

§ Xaitiiriya-SniuliitR. III, i, 4 

i; ciiiii. up. vii. i. 

IT S'vct.1. Up. vi. 14. 
** Xnit Up. ii. 8. 

tt Atlmrva&'iraa-UpaiiUliad, 
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That Smog called S*iv» known as Tree from all 
of 6&mB&r» and as the repository of all that is 
if, because He ie of rach a nature, the cause of 
the birth 4c. of the whole world. &in*» a Being 
of each a greatness can be the twofold cause of 
she work*, That' ( Being called K'iva). endued as He 
M with -such a greatness, is -called Brahman. He has 
■bo been' proved to be the Feat of Bliss and such 
other attributes ; wherefore it is vain to raise the 
qaasiaoa whether Bliss etc -, can constitute Brahman 
•acil ty itself From the passage " oee should know 
Mtya as Prakrrti" it. may be seen that Maya is the 
Pmkriti orcattSp, that JMsya being I's'vara essentially, 
aa taught in the concluding piui; of the sentence ; 

" And know lVvara as the possessor or the seat of 
the Maya." * 

Brahman, associated with the sukshina or subtle chit 
a«d achit is the caase ; and Brahman associatad with 
ibe sthula or gross chit and nebit is the efEect. 
Wherefore the Siddhiinta or demonstrated conclusion 
issbaf birth etc. of the universe form the distinguish - 
ing marks of Biabmati. 

Adhlkarana 3 (A). 

Knowledge #f a thing is obtained by means of its 

definition and tba organ of perception*'* Now what 

is the pnwsa&a or organ of perception in the case of 

Brahman, the cause of the world ? In answer to this 

q-otattoa. the sutrakam says : 

DsMsmti IT sntm ii" tl» int» <ef e-or knowledge of 
Braimat) (I- L 3> 

Becanse S'astra is the source, the pram>'ma, the 
authority, Or the organ of perception, therefore, there 
it Brahman who has been defined by (t- e., as the 
cause of) the birth etc. of the universe. 

Now, the doubt arises as to whether Brahman, the 
caase of tfee universe, can be reached through S'astra 
■lone or through other pramAims. 

The prima facie view may be stated as follows : 
This world which is made up of parts is an effect, and 
that effect, involving variety, should have an appro- 
priate agent. Thus may be inferred some agent 
endued with omniscience. Thus, not being reachable 
by S'astra alone, S'astra's aim i,s not Brahman S'astra 
treats qf things not revealed by other prainaua!-. 

The demoMtrate/l concht#ini< may be stated as fol- 
lows : — Brahman, the cause of the universe, can be 
reached through Vedanta,-S'iistr;t alone ; for sneh 
passages as 

•SVeta. Up. h: 10. 
SO 



" None, who knows not the Vedas, can think of 
That, the Great"* 
— teach the impossibility of (attaining to) a know- 
ledge of Brahman except through Vedauta-S'astra. 

As to the conteution that the universe is an effect 
because it is made up of parts, and that it may there- 
fore be inferred that the universe must have an 
appropriate agent, it is unreasonable to say so: for 
it is found tbnt steeples and palaces and the like, 
which exhibit a complicated design, have more than 
one agent. Thus, it cannot be established that the 
universe has OtiJy one agent. By force of induction, 
we are further led to the conclusion that such an 
agent is subject to Karma, i. r. has to reap the fruits 
of his act*. 

Kven if it couhl.be established ]iy a » it m/ina vr infer- 
ence — in virtue of the world being an effect — that the 
author of the world is one alone and distinct from 
itself, it cannot bo p t rov*d that that one agent is en- 
dued with the potency of becoming both the efficient 
and the material cause of the universe. Thus it is 
proved that Brahman is reached by Yedanta-S'astra 
aloue, and is founded ou that (Vedanta-S'astra) alone 
as the authority. 



Adhlkarana 3-(B). 

Some hold that by this Sutra we are further taught 
that the attribute of omniscience which is so essential 
in the cause of the world, propounded in the pre- 
vious section (2nd adhikarana), can be predicated of 
Brahman :is He is the source of all S'astras or Vedas. 
Such a double signification is no more a fault in a 
sutra whose niru is merely to indicate, than in a poem 
conveying (by slesha or pan) a double signification. 
Hence the introduction of a fresh adhikarana or 
section here. 

Because He is the soiree of S aetri {■!- 1. 3 ) 

In this case the texts which form the subject of 
discussion are the following 

" What is (known as) Rig- Veda, Yajur-Veda, ^ma- 
Veda etc., is the breath of this Great Being " t 

The tlot'M arises as fc» whether or not it is right to 
hold that Brahman is the author of the Vedas. 

The purvnpafcsha Or the f>ri„infat:it> view nm' be 
stated ;is fellow* It is not right to hold that Brah- 
man is tlie.'iutiior tif the Veda* : because it contradicts 
the s'mti which declares the eterr.ality of the Vach 
in the passage. 



"Titirtii-ivr.-Brc'Jiimin'i III. icfti '■> 
tBri. t>" If. A-.lO. 
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" O Agni that asauroest diverse forms, do thou impel 
{the sacrifice!-) to adore Indra by eternal word" *. 
If they were the creation of Brahman, the Vedas 
would have a personal author and, a* such, would form 
no authority. Wherefore, how can Brahman be the 
author of the Vedas ? 

As against the foregoing, we hold as follows: — It is 
but right that Brahman is the author of the Vedas ; 
for, from the S'ruti, 

" What is (known as Rig- Veda, Yajur-Veda, Sama- 
Veda etc., is the breath of this Great Being," 
we understand that the mass of the Vedas has 
emerged as the bieath from Brahman without any 
effort ; and further we are taught that Parames'vara 
is the author of nil Yidyas, in the following verse- 

" Ot these eighteen sciencesof different paths, the 
original author was, as the s'ruti says, the 
wise Sulapani Himself/' 

Of the Vedas dissolved in Himself before creation, 
the Omniscient Parames'vara again becomes the 
author by composing them iu the same order of 
syllables ?.s before. Wherefore it is that the Yedas 
have no personal author and are at the same time the 
work of Js'varii. The statements ;jof persons 
who have likes and dislikes and so on may prove 
untrue. But ever true are the statements of Brahman, 
of S'iva, who is free from all taint of evil tendencies, 
by whose unobstructed and unsurpassed knowledge 
is directly perceived whatever may happen to things 
iu all the three periods of time, who is an authority 
in Himself (Svatah-prauiaaa), who is the Supreme 
Lord and the Supreme Truth-speaker, who has attained 
all desires. For, in the passages " the Ruler of all 
Vidyas" t and " May that Divine Being endow us 
with the blessed wisdom (SuLhi't Smriti)" J it is 
taught that Parames'vara is the founder of all sciences 
and is the cause of the blessed wisdom [S'ubhii Smriti). 
Wherefore, Parames'vara being the author of the 
Vedas which illumine all things, His omniscience is 
proved, inasmuch as it is impossible to reveal what 
is unknown. 

A, Mahadkva Sa'stri, e. a. 
To bf continued.) 



TAYUMANAVAR'S poems. 



(Continued from page 204). 



GrMWItfl- 

*tn' «iS«hi*©u. a (7j)p(j}&ib fl«mtjG6ii-i Guar «£ 

Qe/ri&raruia.Gail(SitBtJ Qi-.-s3> r sa^£«irs^Sstr 
Gtmpj8pat*iraii,ui2ii<sK 

Gfs^Gujais^e.flGiij f H j 

God-Head as Ocean op Jot. 

77. O Ocean of Joy, the characterless Supreme 
Being of Transcendent Brightness ! 

Knowing that Thon art the fountain of Snpreine 
Bliss to them, and enjoying Thee, sweet as the-delicious 
extract of the mixture of the three fruits* with 
sugar, sugar-candy, ambrosia aud honey. Thy beloved 
devotees would ever seek Thee , reflect on Thee and 
praise Thee in great emotion : They wonld blab and 
become overpowered with joy and would remain 
absorbed in Thy Heavenly Bliss. This is an undonbt- 
ed fact with the advanced *age*. 

But to me, who am, as it were, in a state of maiden- 
hood, it is not gratifying j„st as the sweets of 
'nuptial embrace J will be quite unwelcome to a 
bride before pnbertv. 

Do Thou, therefore, initiate ine, mv Lord into tht, 
blessedness nf Thy Grace. 

strpQp*esni'Gfi i 3fBf& 



'Tiiiu.SariiliiLi II. \i. ll. 

+ Mii'iamivftynna-Ujianishiid. 21. 

* M:iliaiiB-Upaiiisli:nl. 13, 



©<u &r 4 s ev , if jp ere G c it 



• VI \<- iiiili- cu 17m 



Page 12 of 241 



The Vedanta Sutras 



LIGHT OF TRUTH 



O R 



SIDDHANTA DEEPIKA. 



A Monthly Journal Devoted to Religion, Philosophy, Literature, Science, &c. 



Commenced on the Queen's Commemoration Bay. 1897. 



VOL 



•'•} 



MADRAS, APRIL 1898. 



{ 



No. II. 



1"! 



T RAJTSJ, ATIOH s. 



THE VEDA'N'J'A-SUTHAS WITH S'HI'KASTHA- 
BHA'SHYA. 



(Continued j'rovi page 222J. 



Adhlkarana 3- -(B). 

Though in the case <<f the omnipresent Paraiues'- 
vara, His omniscience has to be admitted in virtue 
of His contact with all tiling's, still His being the 
author of the Vcdas which illumine all things points 
to a peculiar feature :t lamp, for instance, illumines 
form alone, but not tsiste rind so on, though these 
latter as well as form conic iti contact with its light; 
but not so does the Supreme Lord He illumines all 
that is energised by His S'akti. 

[Oh;ei-tii»i): Parames'VHra's omniscience consist* in 
His being aware of all rhings taught in the Vcdas- 
Then we have to admit that even the Maharishis or 
the Great Sages who know the teaching of Vedas are 
omniscient. Then where is the distinction ? 

61 



{Anmcer): Not so; I's'vara their author, has more 
knowledge. In fact we see that authors of works 
such as Vyakaraca are persons like Panini who know 
more than what is contained in their works. And 
the Veda, though illumining all things, does not 
point t<j all as the main object of its teaching : it 
teaches certain things indirectly, certain other things 
in a general way and some only in their special cha- 
racter, whereas Parames'vara, the witness of all, 
perceives all directly. This, we hold, is the difference 
between the Veda aud the Is'vara. 

[Ohjeclwn): It is not necessary that Parames'vara 
alone is the author of the Veda, as the passages of the 
S'ruti like 

Having become Shat-hotri, PrajApti created nil 
this, the Rife, Yajus and Sama, : '* 
eive us to understand that Hiranyagarbha and the 
like are also its authors. 

[Answer): No, because of the existence of the Vedas 
even before the birth of Hiranyagarbha. The S'ruti 
says, 

'•He who first creates Brahman (Hiranyagarbha i 
and delivers the Veda* to him."t 

* Taitt. Brahman* II. iii. 2. 
t 8'vmA. Up. vi 18. 

Page 13 of 241 



The, 



anta Sutras 



THE LIGHT OF TBUTH oiuSlDDHANTA DEEPIKA. 



He who is the author even of Hirnnyagarbba and 
teaches Him all the Vedas, He aloue is above all, the 
author of Vedtie, the Supreme Teacher. Accordingly 
the S'rnti clearly teaches, 
" Rodra who is above all, the great Seer, who first 
glanced at Hirauyagarbha, the foretnost-born 
among the Devas, may He endow us with blessed 
wisdom." * 
This passage has to be explained thus: That Maha- 
Tishi, the. Great Sage, the author of the Ved*s, 
who, in virtue of His omniscience, is superior to tho 
whole universe of chit and whit ; that Rndra, that 
Para-Brahman, who at the titan of creation cast upon 
Hiraliyagarbha — the first among Gods including 
India, and just then emerging from A'tnian who is His 
Prakritior cause, by theforceof Divine will— His graci- 
ous glance by way of teaching the whole Veda which 
is the source of all knowledge j may that Great Teach- 
er endow us also with the Smriti, with that ray of 
wisdom (bodha-kala) concerning Himself which brings 
about the cessation of the great evil, of the whole 
bondage of sainsara ; which leads to the attainment 
■of Supreme Bliss and conduces to the highest wealth 
of immortality ; and- which, therefore, is the supreme 
if>nd. resulting from the harmonious essential teach- 
ing of the Vedanta. Thus it has been demonstrated 
that I's'vara is the author of all Vedas. 

The teaching of the S'ruti ns to the eternality of the 
word (Vach) is not contradicted, inasmuch as the 
Vedas are said to have been composed by I's'vara just, 
aa they had been before ; and thus IVvara's author- 
ship, .too, of the Vedas is uncontradicted. 

Ad hi karana. -4. 

For a knowledge of S'iva, the Para-Brahman, ex- 
pounded in the tirst adhikarana a* the subject of. 
enquiry, a definition of Brahman was needed ; and a 
definition thereof was stated in the second adhikara- 
na as That whence proceeds the emanation etc. of 
the universe. Then the question arising as to what 
waa the antboiity for such a definition, it has been 
proponnded in the third adhikarana that the Vedanta 
S'astrn, is the source of our knowledge of the subject, 
and that Brahman is the source of the Yeiltinta-S'As- 
tra. That indeed is the pranhiua or source of our 
knowledge of a thing, by which that tiling is invari- 
ably known. Now, a question arises us to how the 
Vedantic texts can teach Brahman ; and in answer 
thereto thefotirth adhikarana is how introduced: 

* }lulLUiiurf!yftim-L"|iiiiiiKli;iil. IS. 



Sin, verllj, (the Vedantft tewhee) with one tceerd (I- i- 15. 

' Him ' refers to Brahman, the subject of enquiry. 
Tlie word ' verily ' show.s that all Vedantic texts 
taken collectively are here referred to The woid 
" Samanvaya (one accord) " shows thnt Brahman is 
the drift or the main subject of their teaching. The 
(intra means : The Vedantic texts treat of Brahman 
in the main, as shown by the several lingan or tests 
of their ultimate import. 

All the Vedantic texts form the subject of dis- 
cussion in tin's adhikarana. 

The doubt urises as to whether or not it js right to 
hold that the Vedantic texts teach Brahman (a): 

^ ■■ . . nv i 

(") To understand in its fuTI bearing the discussion that: folio,** 
in thie ndhikanum it is necessary to beat 1 in mind that tlie flm 
issue which the mtmaiosakas nr Indian theologians hare taken up 
to settle in connexion with the problem aa to -what ia the main drift 
of all the vedio teaching ia the nietaphysico-philologicsi question, 
what does a word duuotc ? A solution of this tatter problem has 
been attempted by an' investigation of the various sources from 
which a child, — or. for that matter, any one who dees ink know the 
inclining of a particular word— first learns the meaning of fche'word. 
The means of knowing what a word denotes are enumerated, as 
follows : 

(1) Yridd)m-iylLvah&ia. or the behaviour of one ad nit asindnced 
by the speech of an other; (2) Vj/iiltyina or explanation; (3) 
ViL-ijasf eilta (the remaining portion; of the passage where the word 
occurs); (4>. connection with another word of known meaning re- 
ferring to the same thing; (5) grammar; (8) lexieon ; (7) lUstrae- 
tion by a trustworthy person. 

An investigation of one or another of these processes* led. seal* 
to the conclusion that all apeech primarily points to acta ; white 
others hold that it refers to things as they are in thei Ms u lH ' * as 
well <u to acta. 

Tho next question w hoe* ablation hinges on the settlement of 
the foregoing question is, ^bafc -isJthe. drift of all redic teaching ? 
On this question the Inplpsa. jjhi^opher* may be classed in two 
groups : 

I. Those who, Hko thjulaBhiin iiitiriflthsMkaa, hold that the whole 
Veda inculcates action only.— By an investigation of the tirst pro- 
cess of rr id d ha-viiq.ya.hAra — in which the child, observing how one 
engages in an act when a word of command is ottered by another, 
is snppueed to conclude that, from the words of the speaker, the 
hearer first understands that he has to do an act (in general), and 
then sets about doing the particular act commanded, — the mi mini - 
aakae concluded' that ail Speech, and therefore the whole Teds, 
inculcates action primarily,- that all «lse taught therein is subser- 
vient to action; that the Vedas- describe Brahman or other things 
in their already existing mate, only so far aa these subserve an act 
unjoined ; and that such descriptions of Brahman and other things 
connected with nets may or may not nlwaya correspond to troth. 

II. Those who, lilie the Vedantins,- -seeing that other processes, 
mentioned above, of acquiring the first knowledge of the relation of 
a word to the thing denoted by it show that a word may denote & 
thing in itself unrelated to any act, and that even, in vriddha- 
vjflviiihilrn., a knowledge of things ns they are is imparted bv the 
sentence uttered, — hold that the Vedas teach Brahman as He" » is 
Himself, *s well as kartna or action. With reference to this ques- 
tion, the Vedantins may be subdivided into two groups : — 

(1) The older <ir pre-8'ankario sohool of Vedantins. who hold 
that the Veda teaches Brahman as Ue is in Himself, but only at a 
complement of an injunction of an act *, *., by way of supplying 
the object of the act of knowing primarily enjoined in the form 
«' Brahman should be known." 

<2) The modern Vedantins who, like SrtWaothdchirya, hold that, 
primarily, the Vedas both teach Brahman, aa He is in ffla§eelftan t o?4 1 
enjoin action. Most of these maintain that a]} acts of ritualistic 
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PvnapaJahti : (a) Everywhere the power which 
* word ha* to denote a thing depends upon the know* 
ledge of their mutual relation. Without a knowledge 
of the ftpeci&l relation between a -word and the thing 
■denoted by it, no man can have an idea of the thing 
denoted by the word. And the knowledge of their 
relation is derived from vriddha-vyavohAra, i. e., from 
an observation of the speech and the behaviour of 
ibe elders. This vriddha-vyavahara invariably points 
to something to be done as the ultimate import of 
words. To explain fully : seeing that immediately 
after henriag the words " bring the cow '"' '• tie the 
■cow " ottered by one elderly person, the other elder- 
ly person to whom the order is addressed engages in 
the act, the bystander who seeks to ascertain the 
meaning of words concludes within himself thus : 
by all means, the person has engaged in the acton 
knowing that he has something to do, and the know- 
ledge that he has to do something is derived fi-oin the 
words just uttered ; otherwise, how to account for 
his activity following immediately after hearing the 
word of command * Then, on seeing the cow brought 
and tied, the by-etander understands what is the 
special act meant. Thus the ultimate import of words 
pointing to KArya or something, to be dono, the 
authority of Sabda or Bevel at ion does not apply to 
Brahman who is Siddha, i. e., who already exists, 

(b) Moreover, it being possible to know by in- 
ference that this world which is an effect of a parti- 
cular kind must have its appropriate agent such as 
Brahman, how can the authority of the Vedantic texts 
which shoud treat of things not knowable by any 
other means apply to Brahman . 

(e) Or thus: the Vedantic texts all point to Vidkis 
or injunctions of acts, not to Brahman, «s the main 
subject of their teaching ; if they should treat of 
both, then they would be teaching a double proposi- 
tion. 'Wherefore it is not right to hold that Vedan- 
tic texts teach Brahman. 

The Siddhimtti maintains that it is right to hold 
that the Vedantic texts teach Brahman, inasmuch as 
by a proper collation of the several f>'tparya-lingai>, 
or test-passages as to what the special aim of their 

and meditative worship of Brahman, are subservient to, u* pre- 
paration for, the SAVshitkJra, .1 direct and intuitive percept! -n of 
Bmhmau . 

A full presentation of the course of reason iii L » bynhioh the 
severe! schools have established their rea|>eetive conclusion*, duet, 
not fall within the limited scope of thin note. There exist* it vast 
j literature on the subject in Sanskrit. 



teaching is, it is found that the Vedantic texts yield 
us a knowledge of Brahman. 

(a) Now, as to the contention that, because the 
ultimate meaning of a word always refers to some- 
thing that has to be done, S'abda or revelation does 
not point to Brahman,— i, t., to what already exists, 
— we hold it is wron^ to say so ; for it is found that. 
even from the sentences (b), such as " a son is bom to 
yon," which denote things as they are in themselves, 
a knowledge of the relation between words and their 
meanings is obtained. Even in vriddha-vyavahha 
— i. e,, in esses where the import of words is leiimt 
by watching the utterance of a word of comimind bv 
one elderly person followed by action on the part of 
another,— the person who seeks to know the import 
of words concludes that the words of the speaker 
produces, in the mind of the person spoken to, » 
knowledge of the things themselves, inasmach as the 
idea of something to be done which led to his own 
activity is found to have been preceded by a know- 
ledge of the things themselves. Therefore, it may he 
concluded, that S'abda or revelation can signify things 
that are, as they already exist. 

Or, why should w*> confine ourselves to vriddJia- 
vyavahdra alone ? A knowledge of what a word 
means may be brought about in other ways. Chil- 
dren, for instance, often taught by their mothers etc., 
pointing out with their fingers. or the like such objects 
as the moon and the cow, ai'd using appropriate de- 
signations with reference to those several object*, 
come to know what objects the words severally de- 
signate {<•). Persons, again, who are not conversant 
with poems and dramas approach one who is well 

(b) This change of illustration ie intended to show that in 
Tvavaharu, the first knowledge of i'i/nrpittti or the relation of a 
word to the riling denoted by if may he obtained even from it 
■entente wttieh docs not include within it any Hold or particle 
indicative of command. 

(r) Jn ir4tlt1ltt-r<inL , '>li't-i* the object lit' the spcuker is not to in- 
struct ihe child as to the meaning of words, the kiiowledjf 
rtct|uiivil liv the child liciux nicely accidental and no* ueceasarilv 
following from it nnd therefore liable to error: whereas the main 
object of tin- process described Jo-re is the instruction of the child. 
When the child thus learns the meanings of woide, the thint's 
severally denoted hy word* in » sentence become known ill their 
special relations to one another in virtue of dkanithii or the con. 
utility of wants nrrans/id in a jiarttcalar order. The special 
relation in which things spoken of in a sentence stand to one 
another is knouablp solely from cJik mere continuity of words. In 
studying bbe nionniuirof vew composed of iiuramiliar word*. 
tl«e student Klio is tanjrhi only tin' meaning of words in it separa- 
te^- carn-r i" virtue of rhcir i-o'iitijjuity understand the meaning of 
rhe whole verse « ithou; living specially tuajtht the mutual relation-, 
of things spoken of it. .1 lie verse There is thus uo « whatever 
of the koiiithI notion Hon all iHiiiES k{«»k<>k "fin a seuteucr are 
inutuallv related to out' another j ■» ii.ifhni which alone can. if 
all. be said to be „hi.:iii.eil fi ilie ,,.'.^-"- <-;*.'•" '"»«'"■ Page 15 of 241 
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ve.-sed in them, and by an analyeis of words they un- 
derstand the signification of all words, in their res- 
pective bearings. Wherefore, since words can signify 
thinirs already existing, S'abda or revelation constitu- 
tes an authority concerning them. Henco the autho- 
rity of Vedantic -passages concerning Brahtrmn. 

(b) As to the contention that since the universe is 
an effect, its appropriate agent, namely Brnhman, 
can be arrived at by annmana or inference, — we 
say it has no foundation to rest upon ; for, it 
being found, that cars, steeples, palaces and the 
like which exhibit complicated designs have each 
a plurality of agents, it is not possible to esta- 
blish by inference that the universe has only 
one agent. And it haa been already shown that, by 
force of induction, the conclusion becomes inevitable 
that the agent is subject to karma and so on. 
Wherefore Brahman cannot be reached by anumttna. 
And, moreover, it may nlso be conceded that even 
anumana or inference is an authority concerning 
Brahman when it is accordant with the Sruti. 

(c) Indeed, (d) whatever the words point to by 
b'tparya as the special aim of their teaching, to that 
alone their authority extends, but not to all things, 
unlike the case of pratyahsha or sensuous perception. 
IE it be asked, what are the lingas or marks which 
determine that Brahman is the drift of the teaching 
of Vedantic tests, — we say iu reply that such marks 
comprise upakrama and so on. They are thus enume- 
rated : upakrama (enunciation) and •upa&arn.hi'tra (con- 
clusion), ablufihsa (repetition), apurvatti (novelty), 
■fhala (the result), urthavdda (persuasion) and vpapatti 
(the rationale . Accordingly, here, that Brahman is 
the drift of the Yedautic teaching is established by 
such lingas or marks as upakrama The determining, 
by upakrama and other lingas, of the drift of the 
Tedantic teaching forms what is called the tSrarana, 
or "the process of hearing/' of the vedantic texts. 
Accordingly they say : 

" Born of ignorance is pain, and knowledge is the 
remover thereof : the S'raeana of all the Vedan- 
tie texts brings about that knowledge. S'rarana 
consists iu determining, by upakrama and other 
marks, that S'iva., the Higher than the high, 
is the drift of the teachiog of vedic texts." 

((>;> In thisf pnl"ir;rii|r]i, clip Uhashyakira proceeds to slow rl.nl 
Tedaiitic texts point tit hntli Brahman and tn an injunction of 
Kin worship »a tin 1 mum drift of their teaching, mi Hint lw nitty 
refute, in order, the views lichl respectively on the Biilijct'i hv 
other school*. 



Upakrama (Ennnciation) and Upaaamhara (conclu- 
sion ) together constitute one linga or mark in deter- 
mining that Brahman is the drift of the Vedantic 
texts. To say that Brahman is the drift of their 
teaching is to say that they treat of His essential 
nature and of His upa'sana'. The following passages 
constitute the upakrama and upasamhara, the enunci- 
ation and conclusion, in their respective contexts : 
(a) ' Upakrama : — " Existent alone, my dear, this 
at first was." 
Upasamhara ; — ■'' That thou art." 
(t) * Upakrama : — By the grace of the creator, he 
sees the Majesty, the Lord, 
Upasamhara : — "'He who is Supreme, He i» 
the Great Lord." 
The upakrama and npasamhara may similarly be 
discovered in other instances (e); 

Abhyusa (repetition) may bje seen in the following 
passages (y*): — 

" That thou art." 

" All verily is Rudra." * 

" To the spouse of Arabika, to the spouse of, Umfi." (3) 

" He who verily is Rudra and who is. Brahman also. 
He is the Lord." * 

Apurvatti (novelty) consists ir» Brahman being not 
known from any other pramana or authority than the 
Veda (g). Brahma- Juan a (h) or knowledge of Brah- 
man constitutes the phala or result. Arthavada (per- 
suasion^ consists in the description of the creation of 
the universe, its continuance, dissolution etc. Upa- 
patti (the rationale) may be said to consist in proving 
that the Vedantic theory does not contradict any 
authority, or in supplying such arguments as are 
derived from the Brahman's possession of omniscience 
and the like attributes. 

The Yedantas do not point to Brahman alone as 
the special aim of their teaching, bet it is understood 

1 Clih. Up. 6,2- -S. 
Mahanarayuna Up. 12. 

* Mahanaraymis Up- 22 — U. 

* AtharfaBiras-Upanigliad. 

(e) In the passages quoted in the »ixtk and the sabaecinent 
aUliifcflrimifl- 

ff) These passages respectively emphasise by repetition the 
following points in connection with Brahman : 

1. that Brahman is intelligent ; 

2. that He U the AJI; 

3. that He is associated with cUit-s'itkti. 

4. that Hois endued with nil good finalities. 

(;i) We may add tlie Smritts. tlie paranas etc- which are based 
upon the Vedas. 

(h) Brahma-Juana in tlir m kshat liArn of Brahman, whoPiagsuiiurf 241 
passed Bvisa in essence. 
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(fllvwn— Odd ne Luro). 



-PASU- 

(8ool), 



-PA*A 



"~ NmUiu (fc>ivn Talwa). 
Hindu (Sakti Tatwa}. 

findaitit'n. 
MHlli'jdlvnru. 



r (il.clia, -\ 
Bat tit — } Unaua. J — 
( Kriyii ) 



-Vigiian^krilAi 1 



j; 



Maya 
(Mat**) 



An*** 
(AvWdaJ), 



f**W 



Budila Maya. 

| 
Nadam (S6) 



biudti 



(30) 



Sadnkktom (34) 
JslivaiW (33) 
S*ii<ldu viddii (32) 



Amiddiv Muye 



l'l'Hlitl'u 

rattan 



H intra 



liuitra ) 

Visluiu. f- 

Mrntiniii. J 



ulur. — fmtuliit- 
IcnnulHiknm 
(I'imiuliii- 

llltlVUlll) (-o) 



" Nival i 

line — 

[(«» 

Kiila. — 
(30) 



RiiKiim (37) 
Vidili-i (2(i) 



Siiknlar 

(Jivn) 

(Coda, clrinijiil.rils, mill 

■urn and it) I living 

tliiiiys). 



( Sm' ft. ) 
< JUjna f fin 
( Taiuae. ) 



i in. — MiiUnrilkriti. 

I 
Biuldhi (24) 

Almnkuva (23) 



T .r~ 



lliaV 

T 



r 



>li « (22) CliiUum (81) GnaiieJidn 



1 
lendrivn. K 



ViiikHri. 

I! 



Bhiitlm. 



(inm.'iidriya 



Tannvfttnis 
(SiuVple). 



1 

tMomeiiM 
(0(ilil]iljuiul), 



Ear (20) Mouth (15) Bound (10) Akus I (S) 

Ryo (18) Feet (14) Touch (0) Air (*) 

Nose (18) Hands (13) Ftvrm (8) Fire (») 

Tongue (17) Arms (13) Tint* (7) Water (2) 

Bwk (16) (IcnitNU (11) Smell (6) Earth (1) 



to 
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that they point »lw to » vidki (i) or an injunction as 
?» 'knotting Him, as witness "uch-pMttagt- «*, 

"AtDviii verily, my Dear, should be perceived* > 
A* to th* contention that, if the ~Vedantas aim at 
%&&, then we would be led to thi conclusion that 
At Tedantas teacb a double proposition, — we (j) ay 
ttil tie contention is groundless; for, just hs by 
means of the eye which, enables us to perceive rupa 
ffcwm or color), thf> underlying substance [dravya) 
■Ito is perceived, so Brahman also in taught by the 
Ved&atas, though they aim at the injunction referred 
tqiapd thus there is no self-contradiction involved in 
tte Vedantas aiming at both. 

{Objection) : The Brahmajnana which is to be pro- 
duced by the S'nbda or revelation is obtained from 
the texts which treat of Brahman. Then, what is 
the use of an injunction concerning it? 

(Answer) : There is no iseotjSfste»<jy \h} in enjoining 
Brahmajnana or the act of knowing Brahman, not- 
withstanding tfaat we are led to the act otherwise. 
Tate for example the case of mantras etc : although a 
knowledge as to the substances and Devatas concern- 
ed in a ritual ban been obtained •from a study of the 
mantras themselves treating of those substances and 
Dtwat&s, stall, the prayoga-vidhi — the tersely fromula- 
ted statement of an injunction in all its details, — that 
those substances and Devatas should be thought of at 
the time of observance by means of mantras, impels us 
to a fresh act of knowledge. So also here. And this 
cannot be objected to on the ground that no such 
prayoga-vidhi is possible here, in the absence of 
titpatti-ilidhi (I), vtniyoga-ridhi, and adhiJcara-vidhi, 
For, vipatti-vidlii being understood through implica- 
tion by foroeof context, There naturally comes the 
Viniyoga-vidhi — prescribing the modus operandi in 

» -Bti. UpMiihad 4—5. 

(,') Otherwise, nwinjr no iinu-oljsfivaiice of upusnna. the result 
thereof, namely, the nttsuiiim'tif of Brahman, ii not possible. 

{ /) The objection is answered from ilie standpoint of tlit'seliODl 
holding that Brahman is caught in the Vedfinta as a men- subsi- 
diary factor conMttied in the act of knowing, which is the main 
tlrifr of the Vedantic teaching 

(A) The jSlnft derived by -i Mud) oF the passages themselves. 
which treat of Brahman i« alleged ;n he quite different from that 
which is induced by injunction. Wherefore the injunction, tliry 
aay, ia not n&etes*- 

(l) ripotli-iidhi ia chat in which tlie'niain eacrifieial art at welt 
aa theaubstance by mean* of which the act can he effected if en- 
joined, jiifji.c.irn-iiyffciiethat which teaches tho froit atrainaUr 
l»v nieaml of the act F i ,< Ljot/vridh i ia that which enjoins* lauwr 
oranbajftfary act which aobaervcf tlie major act of the menfne, 
P,;u<r,,n-,-idhi ia the formula of an injunction with all it! subihliary 
iwrta. The Ctpattiridhi implied ln'B! in Vertima, is, • by means; of 
Yeililili HrahmajuUBU rlmtilil It.- i. M nircd." 



the form of s'atna or self -control etc. — in connection 
with the injunction " Let him see the A'tman." And 
then, on the principle of Ralri-satra (m) we may even 
supply the adhikdrin, — the person for whom the 
BrahmajuAna is intended, — namely the seeker of 
Woks ha, as may be learnt from the artbavada-pasaa- 
ges — passages explaining things that are subservient 
to an injunction — snch as the following : " Knowing 
God, one is released from all pas'as or bonds." 
Accordingly we come to the prayoga-vidhi in the 
following form : He who seeks moksha should equip 
himself with s'ama (tranquillity) and other attributes 
and acquire Brahmajfiana. 

(Objection) : — BiabmajfiaDa cannot be a sabject of 
an injunction. In the passages snch as " A'tman «erily 
my dear, should be •eeo", it is not indeed right to 
construe Atman, i. e-, Brahman who. is eternal, immu- 
table and quite pure — as karma- karaka, i. e-, as the 
direct object (of the act of seeing), — a construction 
which would be necessary if the passage should be 
interpreted as an injunction (of BrahroajMua, : for, 
such a Brahman cannot undergo birth; He cannot be 
an object of prapti or attainment, nor can He be 
subjected t-r> vikdra 'change), or Skmsk&ra fpurifica- 
tion)(n). Neither is it possible on the principle of 
" Sahtu-nyaya" {o\ to resort to an injunction- in the 
form " He should see by A'tman/' thus construing 
A'tman as the instrument of action instead of as the 
direct object of the action. For, the two cases 
are different. To explain at length : a fresh change 
of state, by way of being reduced to ashes, being 
possible in the case of the flonr in virtue of the 
act of throwing into fire, "flour"" can be construed 
as an instrumental case in form, while in sen^e the 

M,i ) In the |)ne*H£e in which the sacrifice called Rdtri-Satyn in 
enjoined it is not mentioned for what result it is intended. Else- 
where, however, it is said in an arthavada passage that be who 
perforata R Atri-Satra Iran secure prnttihtliu, glory nr renown. Thua r 
Ktttri-Swtra-nyaya consists in deriving the adhikhjira-vidhi from a 
(section different from tlitit in which otpatti-vidlii is found. 

(nl HmhiiiiHii being eternal. He cannot be newly brought into 
existence ; beiny Brahman, — litadhi. vast or omnipresent, — He 
cannot be attained to as one removed by space before- as immo- 
riiblp. He is not subject to change of Form or attributes ; as ever 
quite pure, tie cannot be subject to puritication, become purer. 

(„1 S,ikln-ii uflHk : li. the injunction "' ief him offer flour," ' Hear* 
in [he accusative caee ia converted into an instrumental cftao 
aa aa to revdei the injunction one at a main vacrifieial act 
(artlia-kama). If 'floor' be taken in the accusative caae a* 
ir is. then the injunction ia reduced to oae of ■ subaidiaiy 
net (>riinA-taoina); and it cannot be a men aibaidiary act hare, 
inasmuch u» ibe flour one* reduced to aahea cannot be used again 
for any other pnrpnfie, nor ia there another act mentioned to which 
it jimv be considered as subsidiary- In this case, though thf 
Hour ' he t!tns taken loprally as an instrument, it can continue 



be tlu* KrammatiCal objeat af the verb. 
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flour' continues as an object of the act. This doe3 
not apply in the case of A'tman. Wherefore the 
Vedanta cannot be interpreted to enjoin Brahma- 
jftakna 

{Answer) ■. — No ; for though birth etc , which should 
necessarily pertain to the object of an action are ab. 
sent in A'tman, an injunction is possible with a view 
to the result in the form of moksha accruing to the 
agent, 

(Ohjfctiun): — Hmv is an injunction possible in the 
case of an act in which we will engage even without 
such an injunction? 

(Anvieer) : — The net to which we may thus be led 
even without such nn injunction, is either intermittent 
or constant. In either ease there is room for a 
niyainn- ridhi and so on ip). 

A. Mahai>j;va Sa'stiji, b. a. 

(To be continued). 



SIVAGNANA SIUDHIAR 

ov 

ARUL NANDI SIVA CHAItlAR. 



(Continued from page 201.) 
Refutation vt Ajivaka Jaina. 

1. From moksha, there is no return. As such there 
can be no return ot your Lord to the earth to repeal 
bis word ; and hence there can be no authoritative 
book for you. As the five atoms caunot reach your 
heaven, your Lord can have no body. He cannot be 
omniscient fur all time nor can he know all things at 
one time ' 

2. You say that Arha^s are of two classes, railed 
Mandalar (beings of earth) and Serabothakar (the per- 
fect; and that the Mandators return to the earth and 
reveal the teaching. Then these ALandalars become 
indistinguishable irom the jivas of the earth, 'ilwy 

(p) The Vedantic study is either intermittent and oeuntiuLi:il us 
ioliowiiiK from one's nwii ehoiee : ur ulilijjatoi'y uml constant, »b dm' 
to tlie injunction that mm should novp leuve vadie study. in t!ll 
torsi ease there is room tor the iiiija'iiii-vkllii enjoining tlisa 
Vcdaiitic study should Wi'-<iy> be |»urfcued. In the Intter it is u 
pu,\*titih'iii-i:idii'~ intended tuexclude ultosjothertlii? study i>f things 
alien to cite A'trnan. 

1. The i unimentatur hen- nsks " How do yon Itinnv your Lord is 
.iiniiibdeiir ? tf ytm 5jny , it is because lie has attsiiuil to rlie 
condition 'if uumi'. than you can say tlnvt nil damn mm unit itui- 
I'l.its 4c. are .nlsiijn rfuet. Besides, if he ever remains in ihm«u, 
uf wluir. usi' is he i<: mankind '. uV >vill he Itint'ly uu msoUwg 
dinner. 



cannot partake both the earthly and divine element in 
themselves. 

•J. You state that the soul becomes intelligent 
by contact and full union with the body The soul 
is not so, when a person is not intelligent or when 
he is an infant As such your statement is false. 

■t. If as yon say, of the four atoms, some two 
spread below, some two above, they cannot form any 
one body. If i.hey can form oue ; then the atoms will 
undergo destruction. If they don't unite, there must 
be interstices in the body between tht*se atoms. As 
such they cannot unite into one body. They will be 
so various tinri there won't be. any haimony. and 
coordination. 

o. Jf you say that these various bodies are made 
possible by there being innumerable atoms, yet as 
these cannot unite, they cannot form one united body. 
As these atoms spread in different directions and are 
contrary in nature, they - cannot conduce to the soul 
beiny; present in them: Your theory is ridiculous. 
Even a thousand sticks cannot form one pillar. 

o\ The atoms themselves cminot unite to* form 
bodies as they have no intelligence oF their own. If 
yon say that air unites all the other atoms with the 
soul, the air cannot know the other atoms and the 
souls to be united, so as to enable it to unite them. 
If you say Karma effects this union, it cannot be, 
as it is also non-intelligent and 'cannot know the 
person to whom it huts to be united. Therefore learn to 
know the One who brings about the union of these 
various atoms into bodies united to each soul according 
to its Karma. 

(JRKEUAL RkJIABKS. 

Indian writers, both Sanscrit and Tamil, place 
Jainisin usually after .Buddhism, in their general 
retrospect or review of the vaiious Schools of Indian 
Philosophy mid we have once more to call attention 
to the fact that, this is not altogether an historical or 
chronological order. The caution would be un- 
necessary but for the fact that eminent writers chiefly 
European, have been misled and have concluded that 
-J ;u ii ism had no independent beginning und thut it was 
a mere offshoot of Baddhism and as such have tailed 
also to grasp its essential differences, and have therefore 
bestowed very little attention to this system and its 
Bibliography. And iu consequence, this School of 
Philosophy has not attained u, that amount of import- 
ance in the hhiropean and Indian minds of to-day, aa 
Buddhism hns. But for all that, so far P ai e Soultn 4 ' 
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Tkaxslatioxs- 



THK VKDA.vrA-SL'I'HAs WITH SRlKAN'TilA- 
BHASHYA. 

iCVf/Tn ltd! from page 2-16). 

Adhikarana4, 

'Ol/j'ctiiiii i/); — In iha'. rase tin- <lnfr, uf theV'edan- 
;ic teaching beiiii; j*ii injunction, it lunnut be held that 
Wda.nt.ii* teach Brahman- It has, liunevlr, been Cun- 
tfiided that just as by mean" ut the eye, by which we 
pervt-ivt i t''j><' ur nlniiv I hn n nderiy ing All balance 
dravjfst'j if perceived, *<■> al»'> Brahman may iin taught 
:it Vtrtl*taia« which point t-j his injunction as their 
special lint ruts ''"mention is untenable; for 

•_h»* ev« i" si pf.i-ulifia 



i-niieiiti'iri is untenable; for 
.ill mvaii of perception as 



^■. i ii-ig i .' 



■ '|J "fi»« IJlli^tty *l U i:i 
T^IPC' i' tit IMt'l refill :C iiml i licr*-i.r *CJ<-|I f 






■r;»v til- l'T')[>r.«.i/ mh 

,t«na Hi- ' !■'<-. i.. i 

:,.,|.|,l -.iV 

,.-!t,.:mi .ml lli 



ip ileil i jjri view of I lift 

I'wiiiiTi?. by niejina of 

tl> 4S li^ ilo^i IIU[ Hp J 
r l*. PSlM*i»i*ti in hH own 

,i V'li in lint Ii fii'tii:* Ui»tini«n an.fl en- 
■ jei:ii.M> \»%j$ 'a;frn rai«eil and 
if liic ey« '* 



.','1 -< l*| I r*i4 i iij tj'll 
■»fl>i"rut [.ruputili Mil an 
67 



i.. i. (" ■ . j - if-' ■■'.\' 

|fc-A *l.'i'f M..i' ihl' ii'iibl l.ll i"ii of 

ii l' l'i a 'lifl'*iNi--t lic'.-^irii V">.i|n and MIHIIUHJ 

liit-it nnLi.rUj ■n.'sniiilL' litir r»*|i* fl ive re- 

,• i s-Mrif t'r(ip<i~.vi'.n . mi oalj I* ealublilheHtfr 

ineiaio-ei in ibe V«,|» nself in which i wu 



nculi-mi'rf in ilit aani* MBtmci 



regards everything that coroes io contact with it 
Not so i« the Sabda or revelation. This latter be- 
comes a prainiiaa or authority only as regards that 
which constitutes the drift at all its teaching. Where- 
fore it is Dot possible for Vedantaa both to teaoh who 
Brahman is and to enjoin the act of knowing Brah- 
man. 

{Answer): — Nu: because ice find that passages like 
"he should offer samif.s or fuel " * have ■ double 
aim, namely, to enjoin th« five praiAjas themselves 
and to enjoin also the urder of their observance, 
therefoie it is but right that the vedantic texts 
also should both inflom nn as to what the nature 
of Hra.1. i nan is aud enjoin the act of knowing Brah- 
RiavM an leading to tnoksha 

[Objftion'): — v n Brahman being known from the 
text itself, an injunction of Brahma] nana is of DO 
use, inasmuch as the aim of the injunction can be 
achieved Without srich an injunction, by the knowledge 
already obtained otherwise, («'. e. by an independent 
Study of the tetts themselves) . 

• TBlUinva SanlliiNi I vi I . 

yovr [iie HhAabaimLara oppose* llie 'ioccrine of ilia 
injunction tl»,n Briihinin slionl'l lift known bv mnaiis of VediiuLA 
wirh * view io establish iiin o*u docf.rioe ihui. ^iie aspirant ih^uli 
m««HrAve uj'on UraKitiaii after aoo iiiria^ & toi>wli?ilgr of Him *>y 
miiDs of the Vedanta. 
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(JiwtMr).— Not so; for, thongh Brahman is known 
indirectly fp»rnk*h»W*tia) from the teitu, it is right 
(hat there should be an injunction of the net of 
jnana with a Tiew to tbe aafeshit-lcira or an intuitive 
retliButton of Brahman It may be asked, what is 
the difference? We answer.- the knowledge pro- 
duced by the texts (sabda) cannot cause sakshat-kara 
ob tbe other band, it is jnana, of the form of Upusana 
or continuous meditation, which alone cod produc" 
S&kahat-kara. Accordingly the Srntisays: 

" By meditating the Muni goes to the sonrceof all 

beings, tbe witness of all' beyond ell darknt- so- " * 
" By chnrnin^ with Jnana alone does the wise man 

bam up the bond (pass). " * 
" Knowing th P Deva, tbe Shiningone. he is released 

from nil boodn(pasas). " + 
" Knowing Him, the Lord, they become immortnl"t 
Accoraingly in tbe passage. 

Brahman should be barnt from the passages of 

Srnti, reflected upon by reasoning, then after 
reflection meditated upon : the'e are tbe means 
to darsana or intuitive perception-, " 

the smriti shows that it is nididhyasana or intense 
meditation inseparably associatedwith the knowledge 

produced by Sravana and 3dunitno,(s) — by the orocesses 
of learning and reflecting, — which produces sakshat- 
kora or direct perception of Brahman. Wherefore 
Jna"a, of the form of Upasani, calculated to produrn 
the result of mokelia, is enjoined in the following 
passages'- — 

" In the self (/; should he see the Atman. ; '$ 

Sambhu should be contemplated in tbe middle of 

akasa"|| 

Seeing that all this i I'Diverse* has its birrh, its 
dissolution, and its being, in Him, every onr, trar,iinil- 
minded, should worship HiTn." € " 

* Kaivalf a-Cpani&liHri. 

t 8'iei Upnnishntl I *. 

Jf'iet Upaniehad 3 7- 

(■' Jnana is fjrfit proilriced U.i $rtinr,j or Iirarii .-, n; : ri ib^, 
#lrer*pt)iened by Jfo/iftna or lenVctiiHt and r*-j*j=;,n i n ■_» Th. Jirinh 
beir^ the cause of nitfid(th*t' i °-*<n ■ *j- o.rr-r^e rni"d*Tr;in'h z*f Bi-»i'*i-.fli. 
(tip letter is euid to he inferpjiiaulr:- from it 



t". In the self ;.In the Wdi- 

% (lii, Cpaniahad 4- i~ 2;< 

Arharrai'iklis — I'nanishurl 
i 'hli. Upanishad 3-14. 



the ui id it lr it \Ue. 



'' Do thou worship, O praebina-yogya,"* 

Similarly in suoh passages as" the knower of Brahman 
attains to the Su^i-einn"* tbe nature of BrahmHS His 
Upasana and tbe effect thereof, are taught- Other- 
wise (u) how can either the attainment 'of all desires' 
is tbe result 'eqnally with Brahman' (v) who is 
described ns the 'True, or the sikshat-kira of such a 
Brafrman, be achieves ? Such passages as 

Truth, wisdom, and endless is Brahman"t 
Bliss is Brahman"^ 

Brahui»n is He whose body is skisa, who ie the 
existent, wiio delights in Prana, whose joy is 
manas"§ 

Hail to the Reality, the Truth, the Suprema 
Brahman, dark and yellowish iu person, having- 
semen above, oiverse-eyed, "|j 

propound — as shown by upuknrma and other tat pm-ya- 
lingas or marks showing what the special aim of 
Vedantic teaching is — Brahman ms one who is by 
nature Truth, Wisdom and Bliss, who delights in 
Himself, in whom all taint of pain is absent, who is all 
good itself who is dark and yellowish because asso- 
ciated with the inseparable Parama-Sakti or Supreme- 
Energy, who is diverse-eyed as possessed of three 
eyes. Such passages as 

" Be who knows (Bratman) seated in the cave, 

etc."«T 

"Thus do thou worship. Prachina-yogya" ** 
enjoin His Up&sana which is inseparable from Jnana 
And passages like, '■ he attains all desires" tell ns of 
the attainment of all desires by the worshippers 

(Upaaakas . Wherefore it, is but just that there 
should be an injunction of Upasana inseparably asso- 

•Taitti. Upanishad I — r>. 

(if) Otherwise It ia but reasonable thai the Vedunta should en- 
join the Upusana of Brahman. Without the (Jpasuna ao&akshar ^iii:l 
is possible, and the whole exposition of Barhnian would be useless 
if no means of reaching Kim he ta-ighf. Lf, therefore, the M-rip- 
tuies which expound Bruhniaii should serve any human end, it vtn. 
be only Ur ptijtrinuig tin mruni uf reaching htm. This rriiFot<;<b!r 
ness ia une of the lingas showing that Yedaiitu enjoins L'pusson 

(r) All ifcxirrs : E([ii;il to tbo Hjfffrejtale of pleasures accessible 
to all beings from man up to Hiinnytigarbha ; ilqualhi tciik 
R ahirwn i. .-.. the liheiatcd sou 1 enjoys all the bliss that 
llralininn erijjhys. 

+ Tail f 5. Cpanisli;irt 2 I. 

t Bri ri»tti<V[i B d 3-9 -L'S. 

* Taitt, ("pfinis-had J- 6 

MntiuQRi'avana 12 
r T»in. (>t»uJ»*|] 2-1. page21 of241 

•• Taiu. Upanishad 1- i>. 
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ctat'-d with Junta, in the following fttrm : — A mntniik- 
h!»u or seeker of :it'ik>hu. performing his own cliibien 
diaiiiterestedlv, esoln- wing nil prohibited and interested 
*ctt, endue J with tlte purity of mind resulting from 
the observance of act* enjoined in the SrnH mill 
Stnrin, saturated with Bhakti fin Para ma- Siva which 
is rendered possible by the subjugation of the body 
and the senses, — thus prepared, * rnumiikshii should 
know of Par*— BrtthmM.ii cabed Siva from trio essential 
portion of the Sruti ami tneditatn ii pun dim- The 
use of the epithet Siva here (in the Blmshya) is intend- 
ed to show that the diverse-eyed Br, dorian is the 
repository of suprjune purity mid good and is there- 
fore, for muuiukslin*. (.lie sole object of Upasa.ua 
Accordingly in a passage in the Ath irv»-sikh«. — 

*• Siva alone, the source of good, should hi) uiedittt- 
ted upon, abandoning ell else." — 

it is tau-rht that the Being denoted by the wonl Siva 
ah <uld aloun be meditated upon, Otherwise, how cm 
the cessation ofSamsara be brought about"? Siva is 
the seat of the unsurpassed good wlneu is free from 
i*U tttiut of evil, aud a knowledge of Him leadti to mok- 
aba as its result, as said in the passage : 

*■ When m' .1 should roll up the ether like a hide, 
then o ly, without first knowiAg God, there 
could tie hd end of paiu."* 

The passage : 

"Siva alone, the source of all (rood, should be 
meditated upon, nbatidouing all else," 
excludes all beings other iban Siva, us n .- . r, worthy 
the aspirant's while to know or meditate npi.n. 
Wherefore those who are desirous of mnksha has to 
know and meditate upon Siva »tooe, the Para-Brah- 

tDSD. 

There can, therefore, be no opposition to the view 
that a harmonious concatenation of all tests which 
go to show what the drift of the Vedmitii- teaching 
is, proves that the Vedantas point hoth to Brahtnun 
Hnd to nil injuuctiou of His worship. 

Adhlkarana -5 

With a view to oreveut a possible objection that the 
(.foresaid definition of Brahman i- ton wide as apply- 
ing to Pradhn.ua i.s well, the Sutrakara says 

Bacsuse of tkinMag, ,3»t is) not the anreresled (I i 5) 
The subje-.-t of discussion in this section is rh« fol- 
lowing passage of the Chhandogya Upai.ishad ; 

• Si'»t»tr»l«r»-nuauiihul & -20. 
> 'The 



" Sat (existent.) alone, tuy dear, this Jit lii.-t was 
tnjft only, without. sr ( 'i)iiii It Ch< iiL'ht 

inav I be innny.'*' 

Here the ihmht arises us, <o wlietlier the Bung spok- 
en of as Sill, the ExisLriit. :i> d said to hnve existed 
iu the beginning and to be fbe cause of the whole of 
this universe, is Brahman or Prttdhana, 

{I'ureaptiknha : — It is but right that Pradliana is 
i he cause of Hie world as described elsewhere in the 
Sruti : 

■' Unborn, one. red, white mid black, giving birth 
to manifold pvogrny similarly formed "t 

Here it i.s tMiight that tliH Si.nklt) ;i'b Prakriti, com- 
posed of raja*, tat ten and lama»~- as indicated by the 
red and other colon's — is the producer of manifold 
progeny. In accordance with this passage we should 
understand that it is Piadhaua which is the cause of 
the world, spoken of here (in the t^hhundogya Upa- 
nishad) as tlie Sat- We may even explain that the 
FradhiiriR possesses, in virtue of rajus and saliva con- 
tained in it the powers of intelligence and action 
(Juana-^akti and Kriya Sakti) which are iodispen- 
sable in the cause of the world. If. stands to reason 
that the unintelligent Pradljana should become trans- 
formed (parinama) into the world, not the Supreme 
Lord, the Immutable Intelligence; — pariimroa (trans- 
formation) being oul_\ a vikara or modified hn~. 
of the rause. Thus both reason and revelation 
lead us to the conclusion that it is the Pradhana 
which is spoken of as Sat sod is the cause of the 
world. 

As against the foregoing view, we hold as follows : 
the uitrcri-ahd /. e,, the Pr»iihai>a establised by pure 
anumana or inference, is not the thing spoken of as 
the Sat and described as the cause of the universe ; 
but. it is the intelligent Brahman (that is Spoken of as 
Siit); for ' thought. ' is predicated of the Sal m the 
words '' It thought, may I become inaay."} In the 
unintelligent Pradliana, indeed, there cannot exist 
thought which is the property of a conscious entity. 

It is not right to contend that, because of the pas- 
sant. *" Giving birth to manifold progeny similarly 
formed," it is the Prakriti of the Sunkhya that is 
here spoken of us th« cause of the universt. For, in 
Sutri 1. iv 8 we sliii!) show I hat it is only thut I'rs- 



t MuhnnamTSno !"j :miah,ld 12 
JCbh. Uimi.i*ba.J 6— 8. 
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kriti *hich has the Sapreme Loid for its impelling 
?«uw that cun produce m-iinfuld progeny- Neither 
.si if possible to maiutatu that, as made. u(j of rujus and 
Hattra, Pradhaua is endued with the potencies c 1 
action Kiid intelligence; for, r*>e I'mkctDl which i* 
made up of the three guntts caimot possess sattva 
and rajas quite exclusive of tamaa. It beiusj admit- 
ted that. PraWriti is the sattva, rajas and tamas in a 
aute of equilibrium, it is idle to say that when tamas 
becomes quiescent and rajas and sa(/ra iot excited, 
Pradhiina becomes endued with iutelligence mid 
activity. The objection that the transfori/intion of 
the Supreme immutable Lord would subject Him to 
vilrara or change is a more play of ignorance : there 
is no fear of our being led to sueh a conclusion, inas- 
much as we hold that the Supreme Lord is the cause 
when Invested with tbe potencies »f subtle chit and 
achit in their undifferentiated state as to Dame and 
form, and He is the effect when invested with the 
potencies o* grosser chit and achit which are differen- 
tiated in name and form. 

{Objection) : From t.ht defcerrrn'nifce exclusion im- 
plied in such passages as the " existent alone, my dear, 
this nt first whs, one alone, without a second " we 
learn that the thing spoken of «S Sat, " the Existent" 
Iihk no specific attributes. How can It be spoken of 
;is the cause containing within it the universe in its 
subtle form ? 

i Answers) The determination conveyed by " Exis- 
tent alone" is not meant to exclude specific attributes; 
l>nt. it is meant to remove the idea that the cause is 
in. t the non-existent; there being persons who by 
■guoranee clierish that idea, as set forth in the Sruti ; 

" N'on-eX'st.eut verily this at first whs ; thence, in- 
deed, the existent, sprang up."# 

Moreover, how can Brahman — as described in the 
p:i$sage : 

'The existent alone, my dear, this at first w*s, oue 
ulone, without a second," — 
he without specific attributes? fu this passage the 
word ' was ' shows a specific act, and the words "at 
first " show a specific time. The determination im- 
plied in " dim alone" ijj i merited to exclude an 
exieinal ruler, and ttie words without a secr/mi " 
indicate that it is the / 'padawi or material cause of 
the universe. Hence also the specifii; attributes of 
Oiiini.icience and infinite power; for how, without the 

* l.iit rpniiinhatl 2 7. 



specific attributes of Oijniviscieuce and aU-puwerfnl- 
ness, can Hiahriaii constitute tlie twofold cause- of the 
universe ? Or, (the same thing may be established in 
another wiiy) it; can in, t be rightly held that the 
word '6>>t' winch is made up of a base and termina- 
lion refers to only out; thing; the word "'Sat' being 
intruded todenota two things by means of its base and 
ter'minntiou. Accordingly, the learned hav~e declared 
as follow* ; 

'■ Saktt and Siva are denoted by the base and the 
termination of tlie word 'Sat'. These two, con- 
stitute Brahmin, as together forming, by their 
harmonious union, the essence of the whole 
unjverse." 
Tbe conclusion, therefore, is that the Suprerne Lord 
Himself invested with the potencies (Sakti-) of the 
Universe — ehH and achit in their gross and subtle 
forms, -and thus forming the cause and the effect, ia 
the thing denoted by the word ' Sat " 

Again an objection is raised and answered : 

If (yon rsgari It! figurative, (we say) no, because of th« 
weri ' Atmaa-" (I- 1- $■) 

{Object ion) : — It has been stated that, because no 
act of thinking is possible in Prudhana which is in- 
sentient, it is i tie. sentient Supreme Brahman that. is 
tlie cause, spoken of hs tie ' Sat ' or Existent. Now p 
this view is quite in coi mi stent. For, just as in the 
statements" that light thought" and ''those waters 
frhoogt't,*' thought is figui'Htively predicated of in- 
sentient objects, so aho it may be held that thought it 
figuratively predicated of Pradhana. 

(Answer): — No, because of the word 'Atman 
denoting a sentient being. The Sruti starts with toe 
wrds '" tlie existent, my dear, this at first was,'' and 
concludes thus, -' He in the Atman ; '1'hnt thon t**/ J 
Even as to the light etc., the predicate of thought ia 
not fiiiira'ive, since the sentient Supreme Lord run* 
through thnni as their Atman or essentia Soul. 

(Qbjertion): — It has been shown that, even admitting 
that the predicate of thought is figurative, it is not 
possible to maintain that the insentient Pradhanajf >* 
the eristent and is the causa of the Universe, because 
of the word " Atman " implying that the cause ia •» 
sentient beinu. Granted that the word ' Atman* 
cannot, denote the insentient Pradhana; but the 
sentient Jiva or individual soul can be denoted pri- 
marily by the word ' Atman.' Wherefore, it is the 
sentient Jiva that is spoken of as the existent and the 
cause of the universe. Page 23 of 241 
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(A**vfer) : — In re nl j the Sru.mkarft ftnys : — 
m* Sat toast JIva,) It bofcg taught tkat tot devotes thereof 
attains Kotalu (I. I 7). 

Tie passu g>, 

•'For Idtn there is only delay so long he is not 
deliverer! (from the body I''* 
teaches that he who i« devoted to the Beui«- spoken 
of as the ' Sat* attain* 10 Mojcsha. Wherefore neither 
Pntdh na nor JIva is referrerl to by the word ' Sat.' 
Not even 'hey who hold rV*dhin* to be the can**' can 
Admit that the devotee of Pradh.i-na attains to inokshn 
koldiflg mH they do that Pradhma is a thing to be 
avoided- Nei'-trer can a devotee of Jiva attain 
Ifokeha, Jive being eicluded from the p^ssa^e, 

"8'iv* alone, the source of all good, should be cou- 
tatapiated. abandoning all else." t 

Agninrfne S3trakiir< states quite clearly the reason 

for discarding Prmihana . : 
i 

asa (Bat is BOt ?raaaau\ tl«e bung no ieeUnticm thit 

(t)u Sat) la to be abandoned. (I i 8 ■) 

If the Pradhana were intended to be taught here, 
ttoa ft (Sat) would h ive been spoken of »s a thing to 
to avqioWd, Whereas in the sentence ''That thou art" 
the 'Sat* ia spoken of as an object of contemplation 
leading to Mokaha. Wherefore it stands to jrea>on 
that Pradhana is not (the thing spoken of as ' Sat '). 

Moreover, in the cake of Pradhina there is some 
inconsistency, as the Sutrakara fays : — 

Sesame ef Inconsistency with tot proposition.— (I. i. 9). 

There is another reason why Pradh'.na cannot be 
the thing denoted hy the word 'Sat 1 ; the reason being 
that it would involve a contradiction of the original 
proposition asaertinir that, the One beini; known, all 
16 known. The passage '-whereby the unheard of 
becomes bear<i"'f asserts that the knowledge of the 
thing denoted by the word 'Sat' leads to a knowledge 
of all things, saur.ient and insentient, these latter being 
the effect of th»t one thing. This would be impossible 
if Pradhana were the cause, inasmuch as Prndhana 
cannot be the cause of the sentient existence. 

(Objettion) i — The cause, Pradliina, heinp known, 
all this — the effect thereof — which in insentient and 
•abject to change become* known. When the clay, 
for instance, is known, its effect, the pnt etc-, is known 

•Chb. Upaaisfaed-6— 2...U- 

tAthii-TUithi. 
}Ghh. Upmiih»d 6— 1. 

as 



What inconsistency, then, is found here? In reply 
the Sfitrskira, says : — 

Eecun of diMolitloa— (I- 1. 100 

For the following reason, too, Pradhana is not the 

thing denoted by the word 'Sat'; for the passage 

" L*»arn from me the tree nature of sleep (avapna). 

When a man sleeps here, then, my dear son f he 

becomes united with the Sat,- he is gone to his 

own [self) Therefore they say 'svspiti,' he 

sleeps."* 

.speaks of the dissolution of the sentient Jiva when 
he becomes one with the Sat. Dissolution means ab- 
sorption. The sentient cannot attain dissolution in 
the insf'Titient Prad liana. Wherefore 'Sat' does not 
refer to Pradhana. 

It is the Supreme Lord that is referred to by the 
word ' Sat-,' not Pradhan*. So the Sutrakara says : — 

The usage being the same-— (I. i. 11.) 
Just, as in this Upsnishad the word 'Sat' is taken 
to mean the Knpreme Lord, nn in other TJpanishads, 
too, ' Sat' refers to the same thing (i.e., the Supreme 
Lord) , as for example in the passages like. 

" Pnrrasha verily i* Rudra, the aat, the adorable. 
Hail! Hail !!"t 

Wherefore it is v*rily the Supreme Lord who is 
denoted by the wnrd * Sat.' 

In this (i e., the Chhandogya) Upanishad it is 
plainly said that everything takes its birth from the 
A'tman referred to by the word ' Pat.' So the £utra- 
kara says : — 

And it being also reveilsd- ■ (I. i. 12). 

Here, too, the S'ruti beginning with the words 
" From Afc'man is Prana, from A'tman is iJtRs'a" con- 
cludes with the words "from A'tman alone is all this. "J 

Therefore Brahman Himself is spoken of as the 
cause of the universe and is referred to by the word 
' Sat,' nnt Pradhana. 



Adhikarana 6 

Hei-f fin the adhiksrana just closed) it has been 
objected that the definition of Brahman as the caune 
of the universe, which can be lenrned from scriptures 
nlone, is too wide as applying 1 to the Tan trie Pradltaiij. 
as well and arguments based on the sentiency 'of th« 



• Chh.i rpflniehnd. 6- 9 

* Mnhnna. U|j. 

f Chh. Upaniahsd 7 — SS 
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c .use of the Universe) hate been adduced with a. view 
trt show that the definition is not too wide as applying 
to hYaudiiia. I he next wdhikarana proceeds to show 
that as in the case of insentient Pradhana. so al<o the 
definition is not too wide as apply in tf to sentient Jiva 
either ; 

A'suduHyt (is Fanan'ran) knit of repetition- (M 13 J 
In A'nanda-valli, in the passage beginning with 
" From this A'ttnan, verily akas.'a w*b born" and 
ending- with/'-' Bpyond that A tin an maoe up of intel 
loot, there) i- another inner .A'tni&n which is blissful,"* 
a certain A'tman, blissful and hidden within'iutiiamaya 
(physical) and other sheaths, is spoken of as the causn 
nf the whole creation including akiis'a. 

Thet doubt arises as' to whether the ' Wiaef ill »'troan* 
■a Jiva or raranies'va-ra, 

The prime facie view is that it is Jiva, because the 
iittributes of Jiva are found described here- For exam- 
ple, in the passage ' begitiimitr with '' Frojn earth 
plants, from plants food, from food the ivrson,"^ we 
find described the body made up of five members, and 
so oo. Here annamaya refer* to the physical body, 
pranamuya to prana within the physical body, maiij- 
maya to tnanas within prsinn, vijnanamaya to buddhi 
within utaiias ; and dnandamayn is the Jiva himself, 
the basis of all these,— of annamaya etc. The repre- 
sentation of annamaya and other A'tmaris as made up 
of head and soon is intended For meditation- Aliun- 
ilanc* of food etc., is described as the frnitof the medi- 
tation of artnaniaya etc., as Krahman. It inny be asked 
how can Jiva, immersed in pain — in the ocean of 
satnsara — be spoken of as aitandamaya ? But there 
i» no room for any such objection. The word 'ananda' 
denotes Supreme Brahman, as said by the S'ruti- 
" ananda is Brahman." + Aa the sulbi ntitya im- 
plies modification (vikara), una?ulum.aya refers to J'iva, 
who is the karya, — the effect or em» nation — of 
Br.hman. I f lumndamayn were t'> refer to Brahman 
whit is ever endued with goodness, the prater for 
purity offered in the words " may my annamaya, 
pranamaja, ma.ro) may a vijnatiauiuya, and ananda- 
may a become pure" § would be useless. Where- 
fore this aimndanjaja A'tmau is Jiva, not l J araires'var;<. 
A. Mahadkva Sisthi. B. A- 
\'I'o he continued) 

* 'tail. L'ptniehsid 2 — 1, a. 

* Toil. Uuanishad 2 --'I, 
I Tail I 'panUhad 3— 6. 
§ Miliaria Upaoishad 37. 
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BHATTACHARyA'S STATEMENT. 

Pueva MiUiVB* System. 

I. We here set forth the doctrines as now extant 
iii this sea girt earth, of Jamini Bhagavau as expound- 
ed by hi* disciple Bhnttach«rya, to the effect that the 
Vedas nlone are trti£ iind that there is no. God and 
that by performing Karma heaven will be re>-Cn»-d. 

?■ The souls have lust and other Gy,nas ^attri- 
bute*). If the Veda was given out by man, they 
cannot be accepted aa true '• as he is educated, he 
becomes intelligent and without education he will be 
something like a haby or a dumb man- (So it ia 
impossible, man himself could have given oat the 
Vedas). 

3. If you H«y that be who made the Vedas ia God 
and He is not a man, then, when- tie attains a body 
He must be a mtn only una his measure nf know 
ledge is as he is educated. If Ho gets no visible 
body, then he can have no (month to utter) and mind 
to think. 

4. All the Devns, bageif and Siddhas and element- 
al s, and everybody else ussert that they never heard 
that, the Vedas were revealed by anybody. This ia 
whsvt was been imparted from generation to genera- 
tion It could have no human author either, as it 
treats' of future births and states. 

■V In the Vedns art- comprised all the six angas and 
the three Vpa-Vednn. All knowledge is centred in it. 
it ia eternal, having neither beginning nor- end. It ia 
ever consistent and in constant usage. 

b\ It contains rules and prohibitions, >-nd the 
description of the true paths, and the various inantrns 
and their respective Devas, and the description of the 
varion« sacrifices are contained in the Vedas and as 
such they cannot be all similar- When people under- 
stand all the past, present and future, the Vedas 
appear in some form in all its truth. 

3 This Irist aliiiisn proves that no man could have been -the 
author nf the Vedae as mn derives all his knowledge from the 
Vedns themselves. And no God could have levealed it either. 
which if true, lie must h rlv u & mouth and mind and tenses likn 
man to utter 11." Veda— in which He is reduced to the condition 
of man and the former ohjeetion iryahi applies. So it is not only 
:tinong those wlio ilishelieve in the Vfda« there are atheists but 
Hiose within the Told also. 

"i. The six uri^iix, are Numbers, Njrukta. Grammar ■ CbajvlM, 
■leti'iinllfriy, and K.ilpii. The three Upn.Vedns. .tyio-Fe«fn,J^nejd^aJBj>i>i 
and Thmni i- Vr-il a (science of warfare) and tiaadarva-Vtda (■ 
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fl 1 n * w a w a ni • j-i. »t lj answer is us follows -hist as the highly lustrous numi 

1 It A !V S Ij A I I O 11 ft. , , .11 r ,.1 .-. i„ 

attains cu&Enc&S only i*Ji the disappeaiance »t cluti Is 

which hide her, so, ton, in tlie case of Him who i» 

THE VEDA'NTA-BUTRaS WITH S'KI'KANTHA ever pure, purification evtoiirt* iu inorelv ivu...vin- 

BHA'SHYA t,ie timdh'iitu-iaala, the* itii't wlireh nets tl' veil 

concealing 21-ni from our view. WTien-t-n-i' Viiiim- 

.,„,.,, dainava is none other- than Paiamt's'vai a. 
Lent" w.d from pagf ZtV, I *•/. L 

\<)hj,rli</1i) — .V nnil-hi i.t*clr is th'i'Lr-il l>'- limli- 

-j... _ luaii: and A'riamlainnvii inu^t Im> an I il'i-ct nuanah* 11 
Adhikarana 6. 

, - . ., . , ,, , , , tbeivoi. int'i' the siiHiv ' 111:1 va litiWn 

As js»MDSt this view, WKhnlfl that the A nandaimiya , , ,. , , , ' ,, . , 1 

. , ".. ., ., , , , . , • 1 rhiiUL!i' it A nainlai"ava I * Vtil'a. it "i«W 

A tm.)n ik the Paraine--. vara, because this A'nanda ur .„',.,, ,- , ■. 1, 

.,- • , ,. . _ ii'lluwtltii l>v.u:i. dillen-Lit lr \>v- "■ 

bl.ss is repeatedly spoken ot as imsurpassi'd. Ri'"iii- , ,, , hi 

.,,..., . ' llius, L s vara a iii-Ti- vik.irn cl!.-i r, lie tU.i 

niuo with thare arises tins eniiiiitv a* to A'liMiiilri,'* , , 

tin- s ruti speaks; of several srrades uf bliss, wvagnig 

fiMHi hn.nan bliss to that ot Prajapati, each, liigln-t- '■'■''■' MVrakara M-,m .-iwl '■'■ 

Lj-nide I-eirif a hundred limes s'»p<?nui- to r i ■• ■ "b|vctnn ^ full, ws 

lit-hivr if. and then cuiicludfu with '■ that tbt> unit If 7011 iold it :- nat s: b::a;.: --'.; 

of Biabt'ian s bliss,' thus declaim^ by ivpetith i.we bftli yev are IS~ 

that Brahman's bliss stwuds Hustirjiasecl u i [to,. 1 L . -;nl abusisz:;. 

The saojs'ii'iii eaniiot, bu feiiokni nl *nr'Ii iiiih.->i- , 

1 1 ' 1 II,,- t ,. — I 1 

tnry i,f ausurpai-^ei] lilies. . 

As l.p the question )mw, il A'nan lama-, lie 1I1 ,,|^, ]..,,,,, I ,!_■. 

Is vara, to aecuillil tut- His pmvi-r F0.1 p H'f i ,— -f h- I 

* T.i«i# U|i:uiiiljLii] 2 In, 111 it \,:t\ j ; 
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gea as " from this world departing, he becomes united 
trith the physical [aunamayaj A'tman""" the 'ann#- 
maja' aud others occur in counection with ' A'tmau 
which denotes a. sentient b^ing, and ire described as 
reachable one after another by the liberated soul 
depa'tiug from this m-<^;Jd ofsamsHr.tr The Brahman 
who is known as Paramas'iva and who is the eiuise 
ever, of Sadis'iva, i. <•., of the .i'nnriilttmaya wbo is 
the basis of the Annamaya and other A'tinaus*, — is 
spoken of as His 'S^diisiva's) basis. The A'nanftamaya 
is not regarded as distinct from liahinan and i.s 
therefore spoken Oi as Brahman. "Tims, all things 
consideredT it may be concluded that A'namlamaya 
is Parames'vara. 

AfJhikarana 7. 
It has been established that the definition — arrived 
at bv an accordant construction of the scriptural 
texts — ot Brahman, the Supreme S'ivn, as the cause 
of the Universe, is not too wide as appiyjug to Pr»- 
dhana and Jiva as well. Next the Sutrakara pro- 
ceeds to discuss the passages which seem to declare 
that Huanyagarbha, who is made up of the totality 
of Jivas is the cause of the Universe 

Met the other, because of incongruity. (I. i. 17'; 
The following passage of the Mahopanishad forms 
the subject of discussion here: 

" Whence |.rocecded the birth of the Universe, That 
Beingj by water sent forth the (bodies of) souls 
on earth, smd ^it was that Be'.ng) which by 
plants, entr-red iiuo men and beasts, into all beings 
moving :oid , inmov!ug."t 

The doubt arises as tu whether the I'll ins] m spoken 
of as the cause oi the birth etc of the whyle Universe 
is the Paramos' vara or suiue one else. 

Pi'rvapaknlitv — It is the Hiianyagarhha, hecnuse of 
His characteristic murks desciibed litre. 
From the puranic passage 

"The three lok>s having become utie ocean, flic 
Brahman in tlu form "1 Niriyuiia reclines on 
the serpent-bed, expanded b\ v the devouring nf 
rhe three worlds.'' 
we learn that Brahma lies in the ocean. This charac- 
teristic itKM'K of His is found drscriln-d "ii the pa>»niri j : 
Whulti within tlif! oiVall the sag'-s ivimU',"J 



In the opening passage of t»ie whole sectio.. " Praja- 
pati moves in the ,womb within ,: * He js described as 
havint' entered into all beings, and in the conclusion 
the passage" the creator made the sun and the moon 
as before, also heaven arttt the eaitli"t declares that 
Hs is the cause. Wherefore i.t is bu right that to 
the Hiranyagarbha who is tlnis referred to in tlie open- 
ing and c including passages apply all the ."[tributes 
described in the intervening passages. JJoteover,*' 
reference has been made to the following passages 
which treat of Hiranyagarbha: 

He was bora of wafers <tc. " 
IJt ratty agui&ha at, first was &c 

hi thi! section first referred to here, it certainly 
PrajupatithaT is treated of ; for, we find it *aid that 

Brajiipati moves in the womb within thcTiiiiboru is 
born in many a form. " In the section nest referred 
to, it is said that " Pmjapad i.s verily the Hiran- 
yagarbhti. " Tberofoie it is verily the Hiranyagarbha, 
who is described lwio as the cause of the birth of the 
world and so on. 

As against the foregoing view we hold as follows: 
It is "hot the Ilirjnyagarhha as distinct from rtlo 
Paramos' vara, that is treated of here; for, the attri- 
butes of Parames'vara — such as beiii<. r tlfe cause of *bp 
origin of the Universe — cannot apply to the Hiranya- 
garbha. The Being spoken jti at the beginning as 
the cause of the Universe, as the being- ".whence 
proceeded the birth of the Universe' ft described, to 
be highet than all and far transcending the darkness 
or the region of Praknti, in the verses beginning 
with the following: — 

" There is verily none else higher audjiubtlei-thaii 
This wtiich is higher than the high and greater 
than the great;"* which i.sl.iie, iinmanifest, of 
eit.lle.ss forms, the t whole nflivdVse, the ancieyt, 
beyond the darkness " J 

This cm ii net apply to the Iliranyagarblm win j 
within the .Mundane Kgy. Moreover, nioksha or im- 
murtalisy is said ro resiilr from ri knowledge of "Jlim, 
in the words 

"'Tin v who kiio« 11m" become limn 



•■1'aii. l'iKiiii>hiiil :!-lo. 
+ M ;1 li:in;i. £\i. I. 

}**.,' whom ilir>;i^> >.■>■ t'-priiiiii-j 
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Accordingly since PararnVvara cannot be vikara, 
A'nanJariayn is none otVsr than Jtvj., 

{AnmvTj : — No, because here the suffix 'maya' 
implies abundance. Only in the words" 'annninaya,' 
* priuiamayx. ' and manoinay-t,' - maya' means vikara 
or modified form. Vijnanamnya is the Jiva in whom 
Vijtjine. or intellection is in abundance , A'nandamaya 
is Parames'vara in whom A'nanda or bliss abounds. 

(l%V(io») : — As occurring in a section dealing 
with vik&ras or modified forms, it is altogether but 
proper that the suffix ' mnya ' should be taken to 
mean vikarr. 

In ansver, the Sutrakara says: 
Also became of the mention of a reason therefor (I- i. 15-> 
The passage He alone verily Causes bliss"* 
declares A nandamaya as the cause of bliss with refer- 
ence to Jivas. He alone who himself abounds in bliss 
cau impart bliss to others. Wherefore A'nandamaya 
is none of tar than Parames'vara. 

Objection r — Though it has been said that A'nanda- 
muya is the Parames'vara in whom bliss is abundant 
still, it will bo found that He is quite distinct from 
biu.li man; for. tho words '' Brahman is the tail, the 
basis "t show that He has Brahman for His basis. 
If it be admitted that Brahman is distinct from the 
i'liraiuesVara* the former becomes a dependeut being 
and cannot, therefore, be 'because of the universe, 
and so o-i. Wherefore it is better to hold that JTrn 
is irean'i here. 

Li reply 'he Sutrak&ra snys 

And the very sBDjest of the hymn is sung he**.— {J. i- IS). 

The very Brahman spoken in tee words of tho 
Mann.t, "Tilth, Wisdom, and Kndlesivis Brahman" J 
is dc-H libed as A'nandamaya in the passage '•' Another 
inner atinan is A'uamlamuya, § as abounding in bliss. 
In 'lie passage Brahman is tin tail, the basis, the 
woid *■ Brahman " desigiiiites Pmiiavi«, which as the 
designation of .I'anu H's'viira, forms IJis basis 

On this subject some hold as follows: — 
It is the t'ni-f'iiu'ik-'.t'ii ur Supreme Light-, the Pmhiti 
A'tumn, tli=il is spoken oi in tho S'ruti as A'nanda- 
um;a; lnii nm thu Para-Brahmsm, 1 Ij:i L Cause which is 
W'yi.ii.i I In" '"nivfi-sc ami ihvi-viboil, :is " Trutli. Wis- 
ih'Hi, :snd I'.iid'ns-. is linihmmi." A'lmnilantnya is the 

mil. I J«m.i».lrtl.l -1 
♦ lull 1 |.:hiiMi;iiI 1' 
|. .-1. 

T.i, i ,. --■■r. 



Paramiih'ts'a described as the Prakriti or the material 
cause of the universe including akas'a or ether, a. 
stated in the passage "" 7rom tliis A'tman, verily, was 
akas'.. produced."* That tho A' tman here spoken of is 
of the form of Pararaa,k.\s'a is seen from the passage " If 
this akas'a, the Vnar.da, did not exirt &c." t And the 
passage " Brahman, is the tail, the basis" J shows that 
Brahman is th'i basis ?t A'nanda-akis'*. According- 
ly in tlie passage " That is the unit of Brahman's bliss" 
we find that the A'nanda rests in Brahman. This very 
A'nanda is again described as the orakriti of all beings 
in passages like. 

" He knew that A'nanda is Brahman, it is from 
A'nanda verily are. alt these beings born." § 

And A'nanda is here spoken of as Brahman in the 
words " A'nanda is Brahmnn, " because as an attribute 
of Brahman is i* not quite distinct from Brahman. 
The passage " T!.is wisdom of fihrigu and Varuna is 
bas^d on the Paramitkas'a declares that Vaiuna's 
wisdom concludes with Paramakis'a, which is an attri- 
bute of Brahman, and which is of the nature of Su- 
preme 31iss, the prakriti or material cause of the uui- 
verse, otherwise known as tho Supreme energy, the 
self-conscious A'tman. Wherefore it is the Supremo 
energy (Parnma-sakti) — which is an attribute of Brah- 
man, the A'tman which is the Prakriti or the mate- 
rial cause, the Supreme Light (Paramtikci'a), that is 
spoken of as A'nandamaya. As the substance possess- 
ing A'nund.imaya as an attribute, the Supreme Brah- 
man is spoken of as its basis. \ud Vijnanamaya i s 
the Jlva, the worshipper thereof. The Sutrakara has 
introduced the Sutra 1 3, thinking that Jie A'nanda- 
maya-A'unan is one with Brahman, because the for- 
mer, tho A'nandamaya, which is of the nature of an 
attribute (dharma) and energy (Sakti) cannot be 
thought of as distinct from the latter, the Para-Brab.- 
man, the basic substance wherein it inhered as an 
attribute and energy. 

Others, again, hold as follows : these five A'tman, 
spoken of as annnmaya and so on, are no doubt the 
five sentient Purushas or spiritual entities on the cau- 
sal plauu of being, designated as Brahma, Y'ishnu, Hu- 
dra. tVina ami SadaViva and who are the impelling 
controllers of rJnj five bliutas or cosmic elements hint- 
ed at by itni.u (food) etc., inasmuch as in such passa- 

* Tuit. b"i>sinis)u«l Jfr.1, 

tTnii. Ujiiinisli:ul 2.7. Tuit, I T |imite!«l 2-5. 

J Tjlil . C|i;iin*li:ul 'A-Ct. 
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ges as " from this world departing, he becomes united 
irith the physical (aunamayaj A'tnian"-- the ' annjt- 
maya' mud others occur in connection with • A'trnau 
which denotes a sentient b">nig„ vwnd ire described as 
reaehaole one after another by the liberated soul 
dep&itiug fi'oin this ^vu^'ld of saiiisAx:tr The Mrahmau 
who is know a as Parainas'iva and who is the cause 
ever, of S&d&s'iva, t. c , of the .1'uunifhmatja who is 
the basis of the Annamaya and other A'tumns, — is 
spoken of as H is f^idasiva's) basis. The A'naiirlainaya 
is not regarded a* distinct from Uralimaii and is 
therefore spoken oi as Brahman. "Thus, all things 
considered?- it liiay be concluded that A'nandarnayn 
is Pammes'vara. 

Adhikarana- 7. 

It has been established that the definition — hi rived 
at by an accordant construction of the scriptural 
texts — of Brahman, the Supreme S'iva, astlie cause 
of the Universe, is not too wide as nprrtyjng to Pra- 
dhAna and Jiva as well. Next the Sutrakara pro- 
ceeds to discuss the passage* which seem to declare 
that Hiranyagarbha, who is made up of the totality 
of Jivas is the cause of the Universe 

Hot the other, because of incongruity. (I- i- 17V 
The following p»s,sage of th»- .Mahopanisbad forms 
the subject of discussion here: 

" Whence proceeded the birth of the Universe, That 
Being; by water sent forth the [ bodies of) souls 
on earth, :iud ^it was that Ke'.'ig) which by 
plants, oiir-red ir-lo men and beasts, into all hemga 
moving and •Jinnov:ng."t 

The doubt arises as !■(, whether the 1'urusha spoken 
of as the cause of the birrli etc of the whyle Universe 
is the Paramos' vara or suineniie else. 

Pi'i.rvapaknha: — It is the Hiianyagarbha, because of 
His characteristic marks desciibed litre. 
From the purauic passage : 

"The three lokas having become ocean, the 

Hrahniau in tlu iorra ot Xirsystlia reclines on 
the serpent-bed, expanded tn y llie devouring of 
the three worlds." 
we learn that Brahma lies in the ocean. This charac- 
teristic loan* of His is found descrili-d -n llle passage: 
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In the opening passage of tne whole sect.io.. " Praja- 
pati moves in thS ,womb within *"' * He js described as 
having entered into all beings, and in the conclusion 
the passage" the creator made the sun and the moon 
as before, also heaven airtl the eaitii'"'t declares that 
He is tiie cause. Wherefore it is bu right that to 
the Hiiatiyagat4)hit who i.s thus referred to in the open- 
ing and concluding passages apply all the attributes 
described in the intervening passages. AJih cover, 
reference han been made to the following passages 
which treat of Hiranyagarbha: 

'" He was born of wafers Ac. " 
tfiranyagarldia at first was Ac 

hi the suction first referred to here, it is certainly 
Prajapatithat is treated of ;for, we. find it said that 

I'i'a.ja.pati moves in the womb within the'"iiiibot - n is 
horn in ninny a form. " fa the section next referred 
to, it is Willi that " IVappati is verily the Hiran- 
yagarbha. ; ' TbertTuie it is verily the Hiranyagarbha 
who is described lute as the cause of the birth of the 
world and so on. 

As against the foregoing view we hold as follows: 
It isTiot the Hirnnyagarhlia as distinct from f>!e 
Para tiles' vara, that is treated of here; for, the attri- 
butes of Parames'vnra — such as being t foe cause of-tb;; 
origin of the Universe — cannot apply to the Hiranya- 
garblia. The Heing spoken jjf at the beginning as 
the Cause of the Universe, as tile being- ".whence 
proceeded the birth of the Universe' Tn described. to 
be higher than all and far transcendii»g the darkness 
or the region of Praknti, in the versus beginning 
with the following : — 

" Thty-e is Verily none else higher and juibtle».thaii 
This wiiich is higher tlian the high and greater 
than the great;'*, which is Tiiie, unman iiest, of 
endless forms, tl^ whole nnive'rse, the ancioyt, 
beyond the darkness." J 

This cannot apply to the Jliranyagarbha win i- 
within the .Mundane Kgj|. Moreover, iiioksha or ini- 
inortalitv i« said ton-suit from ;i knowledge of "fJim, 
in the words 
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declared Wiat: He is the wurce of immortality in fch« 
following- passage. 

When like leather men can foldVther, men alone 
without,kuowiiig ^'ivft there can be an end of 
pain." " 
It is of no use to say thai He (the Hiranyagarbha) is 
referred to in the opening and concluding passages. 
As inapplicable to Hiranyagarbha, the words "Praja- 
pati" and *' Dhita," denote the Parames'vara who is 
literally the Lord of oreatnres and the supporter of 
thn Un.vi-rso Iti Hoth the sections referred to — 
Taittiriya A'ranyaka 3-13 tuti Taittiriya Sam hita 4-1-8 
— it is thfe Paramos' vara Himself thtft is spoken of, 
because of Eis characteristic attributes — that He* is 
the Lord of the Universe and f.ir beyond ^described 
thus . 

■'Who rules this, the two-footed and the four- 
footed"! '" The sun-coloured, beyond the darkness." J 
Wherefore He who is spoken of as Prajapafci and 
the cause of the.worId is the Parame'svara, not the 
Hiranyagarbha. 

As against the vf&w that the Hiranyagarbha it the 
cause of the Universe since there' is no distinction 
between Hint«nd Parames'vara, the Sutrakara says : 

And because of the mention of a distinction. (I. i IS). 

A distinction between Parames'vara and Hiranya- 
garbh.i as cause»at»d effect, is made in this Maho- 
panishadin the following passage: — 

"Th*Rudra, the Great Sage (Maharshij transcend- 
ing the Universe, first saw Hirat.yagarbha, the 
first of the l)cvas then being born/' § 

vVhercfurc it may be concluded that the I svara is the 

cause of tlie whole Universe including Hiranyagarbha. 

The iSutrakitra rcfiites another possible objection 

thus 

And in spite of his desire, no ground for inference. (Li. 19). 

Everywhere in the Sruti Hiranyagashha's desire 
concerning the creation of the Universe is spoken of 
in >hi! words - * 1 Prajapatf desired, may I produce the 
creaturfes, " -.till there is no ground for the inference 
tliut Le is t^ie cause of tin- universe, for his desire 
concerns itself witri the minor creation,. Even this 

-* S'litifc'vitf.il'it I '[i. ij-'j. 

Tiicn- l-;lii lir n» end ■»{ jmtii vvithuui a kiiinvledgi: i,f Sivii. 
t T:>U. Nan*. 1-IS. 
X T.-tit. ai-aiiyaka H-l.'l. 
§ Sk]K..,;ir t v ( »ua L'|>. 12. 



minor creation peft&ins to the Parames'vara Himself 
w^o takes tne form of Hiranyagarbha as the Sutra* 
kira will ay in the Sutra II. iv. 20. 

The Sutrakara now proceeds to consider view 
that the identity of Parames'vara and Hiranyagarbha 
should be admitted inasmuch as it ft declared in the 
passage. 

" Entering in the form of this Jiva, the Atman, 
the name and form will I differentiate,"* that 
Parames'vara who has entered into the universe 
as its soul in the form of Hiranyagarbha is the creator 
of names and forms. 

And herein (it) declares Us relation to Him (I. L 20). 

Herein, in the science of this very Upimishad, the 
wantrictexts declare the Hiranyagarbha's subordinate 
relation to Parames'vara, in the words " Brahman is 
the Lord, the Lord of Brahma "t. Wherefore, it fol- 
lows that non# out Parames'vara is the cause of the 
universe and that the Hiranyagarbha is subordinate 
to Him. 

Adhtkai-ana- 8. 

By means of arguments adduced in the foregoing 
adhikaranas it has been established that Pura-Brah- 
man is the Being called Siva who is distinct from 
chit and achit, spirit and matter; who is omniscient, 
ever-'iontelited, of beginning! ess wisdom, independent 
of never-tailing power,.>af infinite potentialities, the 
two-fold cause cti the whole universe ; who can be 
revealed only by the one accordant interpretation of 
the whole science of the Upanisbad; who, by nature 
is without a second, self-luminous, aft, conjoined with 
the whole Universe ; who is the existence, Intelligence 
and Bliss ir* essence ; who constitutes the means by 
which to cut asunder the botid of samsara. The 
next adhibirana proceeds to point out that form of 
His on which to concentrate the mind aod which con- 
stitutes for the aspiract an antidote for samsara 

(He who is) within is Paramesvara oeoause of the declaration of 
His attributes. (I. i 21). 

The following passage in the Chhandogya forms 
the subject of discussion here: 

" Now that Golden Person, who is seen within the 
sun, with golden beard and golden hair, golden alto- 
gether to tl.e very tips of his nails, whose two eyes 
are like white lotus. "f 



* CliliHiidog/a-U;-. 6—3. 
t Mai; ana. [Tp.il. 
JCfilt, Upiiuisliad 1-6. 
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The doubt. arises as to whether this golden person 
within the sun is Parames'vaia or any particular Do- 
Tata. 

Now, °H.-ames'vaia who is the basis of si)] and who 
is everywhere, cannot be the person who is within the 
sun and of golde- forin. If it be held to be the form 
assumed by Him c" His own accord, it must necessar 
rily be the form containing three eves. Such a, 
form is not found here : we find described here only 
twu eyes which aulike blue lotus's. 

Or, even if it were the body assumed of his own 
accord, it would certainly produce pain even in'the 
case of Parames'vnra as much a,s in the case of sam- 
Surins, Even iu the case of t voluntary contact, it is 
in the very nature of five to burn the thing in contact. 
Thus it is not proper to suppose that Para mes' vara be- 
comes united to body. Wherefore the person 
(spokeo of it) the passage under digjiissi' n) is some 
Devata, not the Parames'vara, This is the argnmmt 
that may be adduced on behalf of the Piirvapak»h.a. 

The BiiMMnttt maintains that it is the Parames'vara 
Himself — Why so? — Because of the mention of his 
attributes. In the passages " He is the master of all 
worlds and of all desires " and " His name in the 
' Above', He has risen above nit sins " * it is the attribn- 
tes of Pararnes'vara, the attributes of finlessness ?md 
of mastery o.^r all worlds and desires, nre spoken of ; 
for, it is rpvealed that 

One indeed is Rudni, — they are never for a se- 
cond, — who rule.s these woilds by Uis ruling 
energies. *+■ 

The One who to many ordains the objects of 



desin 



id s 



ana so on- 



As to the contention that. He who is the basis of all 
an '. who pervades nil cannot be iv dweller within the 
sun, we reply that the Parames'vnra who is the basis 
of nil and who pervades all things assumes sprue 
jirnMen 'crra iu consideration of the devotees and 
dwells i.i the solar orb. Unlike us. Siy such a connec- 
tion with the body the Is' vara does not. become sub- 
ject to the evil of snnisara. The blessed s'nifi itself 
declares both his connection with the hody and his 
freedom from all sin. In fact, dependant as we are 
on the authority of s'ruti, we do not holo. analogical 
reasoning very high. Even fire uanoot burn those 

•Cli.il. L'pnuithnd 1— «. 
t S'v-L'tu UptiTiifrtinil 2—2. 
* S'*>'t. Vpsillialiatt (S— 13. 
2 



things in contact which are toT> powerful. Th^ mention 
of two eyes of the three-eyed Parames' vara is meant 
merelv to show its resemblance to white lotus : it does 
not me^iB the absence of a. third eye. When we say, 
for instance, of a man having three sokk, that two 
of his sons are like fifre, the mention of the number 
'two' does notsmpiy the absence of the third,* but it 
i* meant to show the re*embbn>?o of the two sons to 
fire. So also here. Two of Parames'vara's eyes*' 
shine like the white lotus which has been blossomed 
by the aim, whereas the third eye, which is naturally 
.closed, dr es rot resemble the fully-bios.-omed lotus ; 
it is like a elosed Jotus. 

(Qhjertirm: ) {11 the" following passage, 
"This 3eing who moves, the Dark-necked M"ilagri- 
va) and Red, whom the'eowherds and the w„ter-c.irry- 
ing women have seen, and whom ail beings see, He> 
when seen, makes us happy." * 

we are giveu to understand .that tlie dark-necked 
Parames'vara -S visible to all beintrs. And from ano- 
ther passage "The three-eyed sun who by his splen- 
dour has pervaded the orb on all sides" we learn that 
ho possesses three eyes. Therefore A'ditya Himsjlf 
is the Parames'vara visible to all and residing in the 
middle of the shining orb. Otherwise, Hiow can .the 
Sruti speak of the sun ;is dark-necked and three-eyed 
or designate Him a Brahma;', in the words "This sun 
is Brahman" ? f Wherefore" it. is the very gun-god 
residing in the orb, spoken of sis be*" who is. within _. 
the sum,'!, that is referred to as the golden puruslyt or 
spirit. 

Against this 'view the Sutra kara, says: — 
And because of the-saention of a distinction, He is another. i'.i 22., 

The Pa.raines'varii of goiden form is quire distinct 
from thai sentient A'ditya, the personal soul of the 
solar orb. bec:*useoE ths distinction made in the s'rtiti. 

Who dwelling iu the sun, inner tluiu the sun, whom 
the sun knows not, whose hotly the sun is, wins within 
Controls the Min, — he U thy A'ttnan, the .'iiul-t Regu- 
lator i Antiiryaniiii), the Immortal."} 

Here the won! imtL-irtai" denotes S'lVa, bvcause it 
is said in the -Kbaia L panishad in praise of-S'ara;-udri- 
va that " the-e Verily aiv fho"llesig,i;ition:>' of the Ini- 
mo«ah"| From the attribute — described of Para- 
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ines'vara — tnat tie is unknown to the sun, v,j should 
underst:.nd that the Parames'vara i., distinct frorb the 
Jiva. Wheretore it is "he I'arames'va-a dwelling 
within the sud, the golden Is'vma, — it is the Parame- 
3' vara as distinguished from the sentit-nt sun that is 
spoken of hure as "" dark-neckbd, blood-rod.''* As 
the indwelling soul of th*« Jim, he is spokeu of by the 
son. 

(Ohjectio)i :1 The •« dark-necked" dwelling with- 
in the sun is not the Parauies'vara ; on the other hand 
He is Xir&yana, Accordingly the lay poets, every- 
where, declare: — 

"To b( always meditated upon is He, Narayana, 
who, dwelling within the sunV orb, is seated on 
the lotus-seat." 

He alone fan properly be said to have two eyes like 
the white lotus, because He is well-known as "the 
Pundarikakska or the lotus-eyed.'' Why all the trou- 
ble of explaining it otherwise ''. 

(Answer) : — Mo ; because the special characteristic 
marks of the Pa rami's vara which are found described 
in connection with the Golden Spirit (Hiranmaya 
Purushal, cannot be explained warn applied to Nara- 
ypna. Now it is proper to determine the drift of this 
passage of doubtful signification, — referred to in the 
Sutra, — by collating it with other passages which 
admit of 110 doubt. 

In the MKhopuiishad there is tin.' following 
passage; — 

"It ..h verily the sun {iViitya) that bums this orb, 

etc."t 

Here *he sul>, the personal soul dwelling in the orb, 
is spoken of in the words " the person who is in 
this shining orb"'; then the Gckien Spirit, the Regu- 
lator within the'suli, is referred to in the words 

* T;iir. Stir liiia -i-S-I. 
+ JIalia. Up. 13-1-J; 



'"This Golden spirit who is within the sun. "' * ; then 
again His •ibhuti (glory) as the sun is spoken of \a 
the words " The sun is the vigor, energy, strength and 
fame."*; then lie is referred to ;is the Lord of all 
beings in the words " He is the Spirit, the Lord of 
all Beings."* thru again in a'jsi.er as it were to the 
nnestion who He* is, He is ag;in described in the 
section whic': begii/s with " All is Rudra..." * and 
concludes thus " to Him who is Golden-armed the 
Golden-Lord, the Lord of Ambika (the mother), the 
Lord of LTmA." t-As the mention of ' arm' in this descrip- 
tion stands for other features ax well, we should un- 
derstand t ; iat it means the golden-coloured. There- 
fore it follows that i& is He whose colour is like gold, 
who is the Lord of Ulna, that is spoken of as the one 
dwelling within the sun. Here His characteristic 
marks are : He is Nilagriva or dark-needed, He is the 
Lord of Uma. These cannot be ascribed to any being 
other than tlus i aminos' vara. The possession of eyes 
liku lotus is a genera! mark, applicable to other beings 
besides Narayana. We speak of a woman or a man 
having eyes like lotus. When the two marks arts 
mentioned together, thT; special mark should prevail 111 
our determining of the exact being spoken of here. 
The passage cited above to show that Narayaua should 
always be meditated upon as the deity dwelling with- 
in the sun.shou.td be understood in a figurative sense. 
Wherefore it follows that the Being M10 has to be 
meditated upon is dwelling in the sun by seekers of 
Moksha is non: but the Blessed Parames'vara des- 
cribed in the Savitri or Gayafcri-Hylnn — of golden 
form, _ having three eyes, dark-nocked the Lord of 
lima, the Lord of all regions mid all desires, nn- 
toucliLdliy any evil whatsoever. 

A. Maha'Akva S'a'sti:i, ft, a. 

(Tit ln % citittmwtl). 

a MiiliU.-L'|i. 23. 

X 3la.tiai>R. [J]>uni,shiiil 1H. 
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BHA'SHYA. 



(Continued from page 6.) 

Adhlkaranas 9, 10- 

HajRjng mentioned that form of Siva — the Para- 
' Brahman possessed of omniscience and other attri- 
butes — which is to be worshipped as the source of 
supreme good, the Btitrakira introduces tbe next 
aecttoa with a view to answer a possible objection 
that the given definition of Brahman is too wide in- 
asmuch aB the same names which are applied to 
Brahman are by usage applicable to other things as 
well. 

AkftH (la Brahman), necaue of Hie characteristic marks. (I. i. 23). 
f n tie lima nun, Prc.na (is Brahman). (1. 1 24). 

The subject of discussion in this section is a passage 
in "the Chbandogya-Upanisbad, which reads as 
foltowa : 



" Alt these beings, verily, bike their rise from 
fckas'a, and retorn into akis'a ."* 

" All these beMig», verily ""lerge into Prana alone, 
and from Plana, tiny, wise.'* 

Here a doubt ariws as 10 whether-the terms "Innm" 
and " akas'i '—which denote the anu from which 
all beings take their arise and ip which Miey Irw'l 
dissolution — point to Parames'vara, C *° bJifitaM*^ 
(akis'a as one of the rudirnentai elein£Pts). Slid to 
prana (vital air). 

The prima facie view may be stated as follows: it 
is pr/ina ^ vital air) aud b^uta-«kas';i th«t are treated 
of here, siuce they are spoken of as the cause of all 
beings iu the following passages ; 

From pranA alone, verily, are these beings -n, 
bv prana do these horn creatures live 5 into 
prana they go and enter." 
•' From ik&s'a is the air burn" etc. J 

Against the foregoing view we hold as f llows. It 
is Paraiiies'vura who is referred to by the terms 
"prana" and "s.ka^'a, because of His characteristic 

' Chni. Upanishad 1-9-11. 
fTait. TJp*nit>had 3-3. 
J Tail. Upanishad 2-1 
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mujjr*, such as His .being the .ause of all. Prima 
(vital air; ahd the bhut»-akas'a :r>nnot indeed be tbe 
cause of all. Now such passages as " From prina 
alone, Yirily, are theue beings born," only inculcate 
the proposition that Brahirar, who is bliss in[essence, 
is the cause. " They do .lot teach that prana etc., are 
the cause. On- the other hand, they form mere 
anuviaa, t. «ft, the s'ruti merely repeats what has been 
thought by another. A'kas'a being one of the bMtas 
or. rndimental elements, it is included in the term all 
' bliutas' | ar.d ths rise of '■ all bhutas " can be from 
Rartfnes'vara al<me, as th* s'rnti says " From A'tman 
is lik^sa born."* Wherefore it^hould be concluded 
that the material iikasn fhhut&Ms*} and pia*a are 
not the causes of all being*. 

(Question) What is the u-e of the qualification 
" bhutrt " (material! in " bhiitikiVa " ? 

(Anxwer) The epithet has a purpose to serve, 
inasmuch as tliere exists anotW. ikas'a viz. r the 
ParamakasV or transcendental Light, the Para.- 
■^Prakriti or the Great Cause, the cause of all bhutas. 

{Question) Then how to conclude that akas'ajs 
Parames'vatM ? 

(Answer) Because there is no distinction between 
the two, between Parames'vara and feramakaa'a. 



Adhlkarfkfia. II 

In a formw section it^sas shewn that ^he solar orb 
is' tHe. abod* of ParaJa'rahman, the Lord of Uma, the 
%ord of the whcjtfe universe, ftee fr*om all taint and 
fron.i'ftli l^tfint tendencies of evil, the repository of 
of unsuroassed good. Here, then, flie, sutrakara 
refers £b another*»bode of*he Lord : 

(Brahman is the) Light,*e«iiise of the mentfim 
of the foot. (I, i. 25). 

The subject of* discussion here is a passage in the 
Chbandogja-Upanishad which reads as follows 

-<" Now that Light which shines above this heaven, 
higher than all, higher £ian everything, in the 
Liighes*. world, beyond which there are no other 
worlds, t >at is tbe same light wbich.is within man."t 

Here a do%bt arises as tg whether the Supreme 
Light which is said to be. in heaven, pervading all 
worlds, a Parames'vara or some other being ? 

• Tail. Updhiihad 2-1. S " 

t Chha. Uimniihad 3-13. 



(Furvqqpdksha) ; The word ' dyu ' stands for becven, 
and the light whichlia said to be " abovo this heaven'" 
nay therefore here mean the sun. himself. Or, as 
the words 'the light within man' point to the light 
being within man, it may be ,£hat the digestive fire 
in the stomach js here referred to.*' 

(Siddliii#ta) Tehe words "the light which shines 
auove this heaven" refer to Parames'vara Himself 
who is the Supreme Light, high ir than all ■ for, in a 
former passage, '•' All. creatures form & foot of His "*• 
all creatures 'are said to be "a part of this light. 
This cannot apply to the miu and digestive fire in the 
stomach, whose range of action is limited. 

(Objection) In a former passage,, Gayatri is des* 
cribftd to be all-pervading in the words " Q&yatri, 
verily, is all this existence." t As m iir^e. n the 
same context^ the passage All creatures form a foot 
jrf His ''.teaches only that the universe isa^^ta 
Gayatri. 

This objection il thos answered ,■ 

(If yoS say it Is) n«t so because of the mention of ft»- 
metTe, (we say) no, beea-o.ee (it is) the medi- 
tating (of Brahman) in that way (that 
is) taught ; so, indeed, there is an 
instance. (I. i. 26). 

.' Objection) : Because of the mention of the metre it 
a former passage, *' Giyatri, indeed, ^s all this exis- 
tence," the same thing is spoken ofvhere, not the 
Parames'vai'a. 

[Answer) : It cannot be that Gavatri, a mere metre, 
is all-prevading. On the other hand, we are taught 
to contemplate Parames'vara who resembles Gayatri ; 
just as GSyatri is made up of four feet containing six 
syllables each and is four-footed, so Brahman too is, 
four-footed. Accordingly, elsewhere, a word denot- 
ing metre is found applied to a different thing in 
virtue of tome point of resemblance ; as for instance, 
in tlid Samvarga-Vidya where the strati begutelbg 
with the passage, ''These five and -che other 'five 
make ten, and that is the Jcrita" J says " these 
are again the Viraj." Whereiere in the deter- 
mining of tbe subject propounded in the passage 
in qr^stion, the characteristic mark of Parames'vara, 
viz. all-pwyad'ngness, should prevail as againslM^itf 
argument derived fiom the fact of the passage occurs 
ring in the section treating of Gayatri. 

* Chh»' Ujianiahad. 3- 18.^.. ""^ 

t Chh^ Up. 3 12. 
tChha. Up. *-3. 
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And beeme of 1U cgnfrnity with the description of 
enttwei ete. u feet, (it oheuld b>) ae- (I. 1- 27)- 

The statement that it i%. four-footed by creatures, 
earth, body and the heart, cannot apply to the metre 
called Gayatri. Itmpnlies only to Barames'vara. 

The sutrakara agnin rnises and- refutes an objec- 
tion : 

If (yon bald it Si) not (bo) beenee of a diversity ir^the 

tnehlsf , (we tnswer) no, because then is so in- 

eoniittensy is either case- (I. t> 28)- 

( Objection) : It is not light to hold that, because 
there is a reference made to a connection with heaven 
in the passage " All creatures form one foot of Hie ; 
His immortal ^three feet bsrng in heaven," * Par*- 
mes'vara is described in the passage which sfteaks of 
'ligkt'; for, the two being quite distinct from each other 
as shewn by a diversity in their teaching, there can be 
no reference to the one by the other. In* tfie passages 
'• His immortal three feet are in the heaven," and 
" The Light which shines above .the heaven." t 
the word denoting ' heaven ' occurs in two different 
cases, («'. «?. in the locative and the ablative cases), and 
therefore there is a diversity in the teaching. Hence 
the mutual opposition of the passages in question. 

(Answer) : No, for there is no diversify between 
the two passages, just as there is no difference bet- 
ween the following two statement" : " There ib a 
hawk on the top of the tree ;" and " There is a hawk 
above the top »f the tree." Wherefore in either case 
it is intended^ to declare that the light is above the 
heaven. By this characteristic mark, it may also be 
concluded that it is Parames'vara who is the Pnru- 
Bha spoken of in the Purosha-Kukta, 'inasmuch as 
there, too, it is Ouight that " A foot of His are all 
the creatures."^ Hence the conclusion that the 
Supreme- Light which shines in heaven and of which 
the whole universe forms only a part is Done other 
t^ian Parames'vara. 

Adhlkarana 12 

Id the last adhikarana it has been shewn that the 
Parames'vara, referred to as the main object of wor- 
ship in the orb of the Blessed Sun, Himself Co flfetitu tea 
the whole universer The present section^proceeds to 
■how that othe/" beings form object of worship as 

ensouled by.Him, and not otherwise. 

. . « - 

•Chha. Up. S-12, 13. 

t Chlm. rjpanishud 8-13, 13. 

t Xait- Aranyaka. 3-12. 



So 8 prut, heeiuj'tf the oewrrsner* (ef Hie attribute* ,1. I 29) 

The passage i^hich haslo be discussed here is the 

Indra's speech occurring in the Kaushitaka-TTpaui- 

shad ,- 

"I am Prana; do thou meditate on me as the 
conscious A'tmaD, as life, as immortality ."* 

The donbt arises here as io- whether the being 
referred to us an object of worship and put m 
apposition with the word * prana' is Indra or faramW- 
vara. 

(PCtrvapak&ha ;) Here in the passage "I dfo ftfana, 
the conscious A'tman, and me etc." we seft that the 
word ' prina ' is evidently put in opposition with 
' Indra.' The passage, "worship me," clearly states- 
that the injunction of worship refers to°none but 
Indra, It is but proper to speak of him as prana 
because he supports all beings by means of rain. As 
possessed of supreme power, be may also be spoken 
of as the obj^c* *o be worshipped by all. Accord- 
ingly the s'ruti says " Indra is the king who rules 
the world"! and so on. Wherefore Indra hi meefP » 
heri spoken of as the object of worship. 

The Siddhanta maintains that it is the Paramf£'- 
vara — -Why ? — Because His peculiar attributes — sdth 
as, He is the Bliss, He is without decay, immortal, Be 
is the conscious Self — are found described when 
speaking of the being referred to by the word prina: 

" He is none other than prana,- conscious 'A'tman, 
the Bliss, without decay, immortal." t 

In the passage '- Indra is the king" we sheutd by . 
the context understand the word "Indra" to mean 
I's'vara. 

AgaitT au objection is raised and refuted : 

(If 71m say it it) sot (Ee), became of the speaker's reference 
to himself, (we reply that) there a iatee& ia tMt (section) 
a preponderance ef attributes of A' smaa. (I- 1. 30. : 

(Objection): The being here referred to as the 
object of worship is not Parames'vara ; for, in- the 

opining sentence such as " know me alo^p r. 

the three-headed son of Tvashtri did I slay." J indra 
who is well-known to 1/e a jiva is spoken of as the 
object of worship. And the concluding *-.»ssagc of 
the section should bo interpreted in acco~ dance. w_ith 
the opening passage. 

(Answer) -. li in not "right to say so :'in this section ~ 
from the very commencement, Paramea'vara's charac- 

* Kancjitafca-Op&niskad 8. 
fTait. AranjRka3-li. 
»KKuahlt»k» Upanietiad 3 
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ieristi- -(tributes are found in gres* prepondArnnce. 
Thai, the opening passage proposes to treat of the 
most beneficial worship in the.woids "That which 
thou thinkeft the best fo:- man."* This, indjed, isa 
characteristic property of Parpmes'vara, His warship 
alone being the most beuefi;ial as a means of attaining 
moksha. In tbe middle of the section, too, He is 
fpoken of as the impelling agent of others in all their 
aotiqrna, in the following passage : 

'jepr he t^^;s hup, whom he wishes to lead up 
'fffwn these worlds, do a good deed ; and the same 
inafies him, whom he wishes to lead down from 
these worlds, do a bad net" * 

So also he is spoken of in the following passage as 
the basis ff the whole universe made up of both tbe 
sentient and insentient existence .- 

"' As in a car the circumference of a wheel is placed 
on the spokes, and the spokes on tbe nave, thus are 
these external objects placed on the '"^jective states 
o'*r*iseioasness <ind these states of consciousness are 
platoed on tbe prana."t 

And this, too, being a characteristic property of Para- 
tdc s'vara Itidra cannot be the being here spoken of as - 
the object of worship. 

(Objection) :— If, as a Jtva, Indra is not the object 
of worship, then how is it that he incnlcates the 
wonh-p of himself ? 

The sutrak&ra thus answers : 

{It If) Iran the i+an&polnt of the scriptures that lis inculcates it, 
like Vamadeva. (1. 1. 31). 

From tbe standpoint of such passages of the scrip- 
ture as. * IJeVthe form of this Jiva entering, 1 shall 
differential* name and form," X Indra saw that Para- 
nun'varatfwas the being denoted by all words ard that 
thereiore Indra himself was His body ; and he accord- 
ingly refers to Parames'vara by his own name ' Indra' 
and incnlcates Him alone as the object of worship. 
Henofthe -eference to Parames'vara by the word 
' Indra.' 

The 8"trakira quotes an example, "like V&madeva." 
V&madeva saw that Parames'vara was none bat his 
d*fjn A'tma 1 a»el exclaimed " I have become Manu 
and Suiya." Just so is Itidra'e declaration. § 

* Kanebttaka Upaniahad 3. 
, t KnoabitaVa Upaniehad 3. 
J Chhft. Upan ; ih»d 6-3. 
t Brihada.TTpuriiahad 3 — 4. 



Or thuB : When, by the contemplation of the 

harmonious nature of Brahman and A'tinan brought 
about by /edantic knowledge, Vamadeva attained to 
the state of Brahman and was freed front all the 
imaginary limitations due to the identifying of him- 
self with the human body ruid so on, and bis mighty 
ego expanded so as to embrace tne whole universe^, 
he saw that he was present everywhere and accord- 
ingly spoke of himself as one with the whole universe 
including Manu and Surya. So, it maybe Concluded, 
it was in the case of Indra In' j.he passage " I am 
prana, the conscious Atman,"* Pra.ua refers to Para- 
Brabman, inasmuch as He, blissful by nature, is the 
cause of all life, as said in the s'ruti "Prana is the 
conscious self, the Bliss, nndecaying and immortal." 
Accordingly it is from the standpoint of Brahman 
that Indra taught " I am Brahman," " me do thou 
worship " So, too, Krishna taught to Arjuna, and so 
several others. 

Again an objection is raised and refuted : 

(If yen say it is) not (so) because of the characteristic marks 

of Jiva and prana proper, (we reply) no, Because, Bis 

worship being threefold and. Be being their basis, 

it 1b ezplicable. (I. I. 33.) 

(Objection) ; It is but proper that Indra should 
speak of himself as the object of worship and as an 
all-pervadipg being, when, having attained by the* 
contemplation of Brahmnjnarm to the condition of 
Brahman, he wps freed from the condition of jiva and 
spoke from tbe standpoint of Brahman. Here in the 
passages " I killed the three-headed son of Tvashtri"t 
and " till prina dwells in the body, till then there is 
life,"t the characteristic marks of jiva aud prana pro- 
per are evident. So this teaching is not explicable. 

(Answer) • You should not say bo. It is but proper 
that Parames'vara is spoken of as a jiva and prana ; 
for there is a thteefold worship. Here it is intended 
to teach a threefold worship of ParamesVura, — in 
His own form, in the form of Bhokta or jiva, in the 
form of Bhosrya or the object of sense. This^ moy b» 
explained by the fact that He is tbe basis of Bhokta 
and Bhogya, the jTvas and objects of sense. The 
worship of Parames'vara in His own form leada to 
immediate salvation, whereas the outer two do so in 
course of time. Wherefore we conclude that as a form 
of Parames'vara who dwells in hrm as his A'toifM, 
Indra forms' an object of worship. 

Thus end* the commentary of Srtltantha-B' iv&ehirya on ?4d« i. «, 
of the Adhyiyo l', t of the Brahma-MimAmsA. 



* KaaBhttaka. — Upanishad 6. 
"T KauBhit&ka-Upaniiihad 3. 
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SECOND PA'DA. 



. Ad til (car ana I. 

Owing to the endlessness of verT&ntie passages 
treating of Brahmun, ir. is not possible to discuss every 
one of those passages. By n discussion therefoie, of 
aome only of those -passages, the meaning of other* 
have to bt* determined on the same principles of in- 
terpretation. Thus, «. few only of the passages are 
dealt witli in tlie Sutras by way of determining that, 
those passages treaj of Brahman as ulTewu hy a con- 
currence of the marks -which serve to determine the 
inain drift of the passages. 

In tirts first pada have beeiTdiscnssed a few of such 
passages :is contain clear hints shewing what the main 
drift of the passage ie. In the second pada will be 
discussed a few of such passages as contain hints 
which are not quite sn explicit. 

(The ptss&ga refers to F&rimee've-r*) as teaching of Him whs 
1b presest everywhere. (I. ii. IV 

The passage which forms tlio subject of discussion 
lieve ocenrs in the Chhi-ndogya-Upfiiiishnd and "reads 
thus : 

" The manomaya, whoso body is pi-ana, whose form 
ia thought, whose will is unfailing, whose nature is 
like A'kas'u, from whom all desires proceed.. 
He is myself within the heart. * 

Here a dotiht arises sis to whether the being spoken 
of as ainnoMtiy<±nm\ so un in Parunies'varu orjiva. 

(piii-vnji«l;>fR.ii It is -liv;i. — Why so? — Because he is 
mwre prt'xuiv.itf. T» the. passage which just precedes 
the une under discussion, ri;:-, 

"Now mail is a rruitmc of will, \rcording In « lint 

his will is in this world, will h" foe when he 

has d.'MHirted this 1 il'e. Let him therefore have 

this will :lfh! belief ;"t 

Jiv» is spoken of as wandering in this and in the nest 

world under the iuthienee of karma. Then comes (lie 

passage commencing with " Matininoyn." 'W hen-fore 

we conclude that it is Jivn who is referred to us 

" uianomaya." These aitriluites — that he partakes of 

the nature of man as and that he has prina *or his 

body — belong to a samsfu-m : they sue not attributes 

of Puranios'vara. When this interpretation is accepted, 

the epithet " sntyasankiilpa" niay be applied to a 

~ •"Clilia U>. 3-14. 
t Chl-ji. Vp. ;t-14. 



samsirin cr jiva by interpreting it to mean " mti 
attankalpa, he whose thought Li not directed ■„> the 
Real (Sat)." Wheiefoie it is Jiva that is spoken of as 
' inanomaya' and so on, not Paramea'vara. 

As against the foregoing we hold as follows : — It is 
Parames'vara that is spoken of as ' inf.nomaya' and so 
on. Why ? — Because it is the Para-brahma.j, the 
Para mes' vara, that is spoke •) o* as the cause of all 
and as tho obje< t of worship in the opening passage: 

All this is Brahman, :is beginning, endi*^' 1 
breathing in Him ; and thereforg hit a "<6tn ra« 
on Him." 

This passage may be explained as follow,: Tbe 
origin, existence and end of all this depends on 
Brahman. All this, both the sentient and the 
insentient existence, is verily Brahman, and there- 
fore let n man meditate on Brahman, tranquil 
in mind. Ju-t as. water-bubbles which havo 
their origin, existence and end in the ocean, are 
found to be "ily forms of that ocean, so, 
tun, that which depends for ils origin etc. on Brt^- 
man associated with s'akti must be made up- -ef 
Brah innu and nothing else Nothing distinct from. 
Him is ever perceived Accordingly in tbe AtharvK 
s'irns it has been declared by J'sAna as follows : 

<; Alone I was at first, (alone 1 ) 1 am and shall be; 
there is none else distiiii t from Me."{ 
And then was declared by Him in the words " I am 
Brahman, '"'$ that l lie whole universe is His owe form. 
And in tie words ' Jle entered the iqo.-c hidden frem 
(or fhmt) the hidden one" etc.,* His entering into 
tlu- universe is given us ;% reason for the whole uni- 
verse hetng His own form. Thus, this universe hpvin" - 
nu origin, existence or end outside liruhtnan, it is not 
a (juite distinct tiling fioiti Bralnitnn. Accordingly 
the learned say .- — 

J I is s'aktis or energies (f'n-m) the whole world, 
and the Mahes'n or the flve»t Lord is the energe- 
tic (S'aktimriii). Never can energy exist distinct 
from the energetic. Pfittv of these tv o is eternal, 
like that of fire :ind heat, jiasmuch as -.tt.aeparate- 
oess always exists I'etween energy and the ener- 
getic. Wherefore the supreme energy '.elongs to 
tho supreme A'twian. since the .'wn ar related to 
each ether us substance and attribute. The 
eueriry <>f Ileitis not conceived to be distinct from 
tire ";ind so on. 

V uy H-Sainh ita. t.io, sn\s 
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" Fro"i S'akti up to eirth, (the whole wo.. d) is born 
Srthe principle S'iva. By HiWalone, it is per- 
vaded, as the jar etc. by claj. His variegated 
supreme S'akti, whose form is knowledge and 
bliss, appears as one and many, like the light of 
the sun." 
The' following passages of the s'ruti speak of 
Para-braliman, as possessed of infinite powers of 
creating, ruling and maintaining the world, all in- 
herent id Him : 

" Hia sop' gmt S'akti is spoken of as manifold, in- 
herent, endued with the activity of knowledge 
and life."* 
" One verily is Rudi a, — tbey were not for a second 

who rules these worlds with the powers of 

ruling. 't 

In short, on the authority of S'ruti, Smriti, Itibasa, 
Parana, and the sayings of the learned, the Supreme 
S'akti — whose manifold manifestation this whole uni- 
verse of chit and achit is, whose being is composed of 
Supreme Existence, Intelligence and Bliss, and is nn- 
liniited by Bpace &.ad time — is inherent in the latnre 
/ti S'iva, the Supreme Brahman, -and constitutes His 
Jwu essential form and quality. Apart from S'akti 
■He cannot be the Omniscient, tlio Omnipotent, the 
cause of all, the all-controlling, the all-adorable, the 
all-gracious, the means of attaining all aspirations, 
and -tine omnipresent; and, moreover, such grand 
designations as 'Muhes'vara' the Supreme Lord, 'Muhii- 
durji' the supreme deity, und ' RitdnC the ekpeller of 
paiu, c.inuut'apply to Him. Tims it is Brahman 
whose body is tl"> whole sentient and insentient uni- 
verse, and who is denoted by all wc-ds. Just as the 
word 'blue' denotes not the blue colour only, but also 
the lotus wbichis ot blue colour, so does the word ' uni- 
verse' iilso denotes Brahman.., Therefore, suc'.i passa- 
ges as " All is Rudia verily" teach that Brahman is 
denoted by all words- Accordingly tin? passage "All 
till*, verily, is Brahman" refers to Brahman whose 
body the v* hole of the sentient and unsentient uni- 
verse is.> T he universe beiog thus a form of Brahman 
and be ; ng therefore not an object of hatred etc., let 
everyoht be peaceful at heart and worslrip Brahman, 
This docti 1 ne is Nearly expounded even in the puri- 
nic tests such as the following : — 



* Sveta. Dpuiiiehiwl 6-8. 
t SviHa. Jpikiiialmil 11-2. 



" The body of the God of Gods is this fin i verse, 
moving antt imtnoving. This, the Jlvas (Pas'us) Ovo 
not knov, owing to the mighty bondage. They say 
sentlency is Vidyi, and' insentiency Avidya. The 
whole universe of Viclya. and Avidya, is no doubt the 
body of the Lord",' the Father cf ad ; for the whole uni- 
verse is subject to Him. The wr?d 'sat' is used by 
the wise to ue,note tile real and the good, and ' asm' 
is used by vedic teachers to denote the contrary. The 
whole universe of the sat and the i^anl is the body of 
Him who is on high. Just as, by the watering of the, 
roots ;>f a tree, its branches are nourished, so by the 
worship of S'iva, the universe which is His body is 
nourished. A'tmart is the eighth body of S'iva the 
Parames'vara, pervading all other bodies. Where- 
fore the whole universe is ensouled by S'iva. If any 
embodied being whatsoever be subjected to constraint, 
it will be quite repugnant to the eigbt-bodied lord;. 
as to tliisHbere is no doubt. Doing good to all, kind- 
ness to all, affording shelter to all, — this, they hold, 
is the worshipping of S'iva " And so on. 

Brahman being all-formed, it is but right to say 
" all is Brahman" and ,f let every one be peaceful and 
worship Brahman." Wherefore it is Brahman who 
in the opening passage is stated to be the object of- 
worship, that is also spoken of as manomayn, as par- 
taking of- the nature of manas, and so on. Neither 
should it be supposed that the partaking of the nature 
of manas is a characteristic inurk of a sams&rin ; for 
Brahman may limit Himself by assuming a shape 
which can form an object of worship. 

As to the contention that because Jiva, is a creature 
of his own will it is Jiva who is spoken of as ' raano- 
maya,' — w** say that snch a contention is untenable ; 
for, since the upasana has to b« construed as having 
for its object Brahman who is mentioned as such in 
the sentence where the upasana is enjoined, it is ii 
possible for that upasana,' to have again for its oLi*''-; 
Jiva who is but incidentally mentioned ; as in the Oil-- 
of timikaho,* which has been proved to uupcrtaiti i 
Vis'vedevas who hnve already been mentioned in con- 
nection with it, rot the vtijina which belongs lu 
vajina. Wherefore it is Brahman who is to be 
worshipped as possessed of attributes mentioned ir 
the passage commencing with ' manomava ' * 

A. Maha'd^va S'a'hai, b. a. 

{To bo continued). 



* See Juiminl. Himuuia. 1-1- K>. 
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{Objection): — If it be held that it isfBrahnian men- 
tioned in the opening pnssage who is spoken of as 
manomaya etc., the reference to jiva who is mentioned 
incidentally would serve do purpose. 

( Aiustr.er] The Sutrakara says : — 

And because ef the appropriateness of the qualities 
intended to be taught- (I. ii-2.) 

Since the qualities intended to be taught, — namely, 
that He is of unfailing will, that from Him all desires 
proceed, — can be applied only to Brahman, He alone 
ia the object to be worshipped. And jiva who is 
incidentally mentioned is the worshipper, there being 
a necessity for the supply of that factor to complete 
the injunction. 

13 



Adhlkarana. 2 

In the last adhskarana it has been shewn that jiva 
in general cannot be an object of worship bu* that 
he can be only a worshipper. Now a^ain, thd next 

section proceeds to establish that even .NarHyaiia., no 
is the upidan;-,- or material cause of the Hiranyasjar- 
bha, -the aggregate of all jivas, is oniy a worhipper of 
Brahman wh/> is above nil universe, but sot an object 
of worship. 

Owine to incongruity, the embodied is tot imeast) (I. ii. 2: 

The passase which forms the subject of discussion 
here occurs in the Mahopanishiid : 

" The Lord of the univvrM?, the A'tmsiij the IVvhfa, 
the Eternal, the lioud, the Indestructibl , Nara^aua, 
the Great one who was to be known, and ;u, on. - 

Here a doubt arises iu to whether it is the r-^nbodied 
entity, or the Parames'vara. or some one claO, who is 
spoken of as £arayana and described as Jhe L«5rd of 
the universe and so on. 

(Piirvapalciha):~.-lt is Nai'iyann.'the embodied entity, 
who is spoken of as the Lord of the universe, firstly 
because Narayana, . the embodied entity, is repeated 
as i/he subjec'-, of whom thousaud-headeduess etc. are 
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to be dedicated, in the section beginning with. "Tlie 
thousand-headed Deity," * secondly because of his 
characteristic marks— sucli as lying in the ocean — 
spoken of iu the section'; thirdly because of the us e 
of the synonymous terms, Achyda, Hari applicable to 
him alone. 

Siddhiinta, however, maintains that it is Mahes'vara, 



hold thnt the Parames'vara is Narayana's A'tman, end 
that as such He is ali^ve Nirayana and to be worship- 
ped by Kim. 

In reply the Sutrafto.rasa.ys.' — 

Because ot their mention ? s the orject and the 
agent. (I- ii. i- N 

There, tlu Paradies'vara and Narayana are rnen- 



the Supreme *Lord, the A'tman of Narayana— How? tioned respectively ns the worshipped and the woiship- 
Becnuse such attributes of Parames'vara as the lord- 
ship of the whole universe cannot be applied to any 
other being such as Narayana. Lordship of»the whole 
universe is predicated of the Paramcs'vaia alone by 
'•epetition in the words "to Him who is the Lord of 
sattle, the Lord of trees, the Lord of the worlds,. 
I salute." t That no other being than Rudra is the 
Lord of the universe is declared by the following 
nassn ae : 



"One verily is Rndra, — they are not for a second, — 
who rules these worlds by the powers of rulitig''^ 

And the s'ruti " Rndra is high above the universe"^ 
teaches that it is Rndra who is high above the uni- 
verse. Wherefore it is but right to sav that the xJein<j 
Lpoken of as the Lord of the universe is the Parames'- 
Vtira, the A'tmau of Ntirayana.. 

(Ohjcrthni): — To speak of Him as the Self of Nara- 
ynna is to imply that Panames'vara is the Antary'vmiii 
or the Inner Regulator of Narayana- which is not 
right- In the words " Narayana is the Supreme Brah- 
mvi," the s'-titi declares that Narayana is the 
Supreme Brahman, Then the passnge beginning with 
" like until the lotus-bud" speaks of Pnl'ushaas located 
in the heart-lotus ; then jivil is described in the pas- 
sage beginning with '"in its midst is -the Ha me of 
lire", ana then iiwtlie worJs."in the middle of that 
tlame is the PpriMWttman established," Kitrayana is 
Spoken of its the Paiamatnmn, as the Antiryiimin or 
Inner Regulator of the jiva. Thus, we see that He 
(N„iiiyan;i.) is the "object of worship. The passage 
" He is Brahma, He is S'iva" and so on 'declares that 
Bi'i.huiH., S'iva and other beings aro His vibln'itis or 
gloriuus emanations. "Wherefore Narsivana Himself 
is the L -d"of the universG, tlie very Supremo Brah- 
man and is to be worshipped as the Antarvaniin or 
Iuuer Regulator "of jiva^. It is tbertfore unjust to 



* Mnliarmr;iv;iiifi Upnuisliad. 
t Tuictirijii — Sniiihit;% 4 — 3. 
J S'l'etiiVtitani U[inniBliat1 3—2. 
§ Mdha. Upa.lO, 



per, as the object and the agent. — How ? — The passage 
"like unto tl.e lotus-bud" dWcribes the beast of 
Narayana who has been just spoken of; and the 
passage " Paramitma.n is established" declares that 
the Purames'vara wlio is himself tlie Paramatman is 
the object of worship as dwelling within Narayana. 
Thus, 'Narayana is spoken of as the agent, as the 
worshipper; and Parames'vara as the object, as worthy 
of being worshipped. Wherefore the Paramatman who 
is to be worshipped is some being other than Narayana. 
The passage "He is Brahma, He is S'iva " and so on 
teaches that Parames'vara, manifests His own glory in 
the form of the universe comprising Brahma, Vishnu, 
Rndra, Tndra and the like. Though Vishnn is not 
mentioned here (as the Parames'vara's vibhiiti), He is 
mentioned as such in tho Kaivalya Upanishad. After 
speaking of the heart-lotns, the upanishad says: 

" Kim whoso help-mate is Uina, who is the Supreme 
Lord, who is Mighty, Three-eycrl. Difrk-neeked and 
serene ; having meditated thus, the sage reaches Him 
who is the womb of all beings, the witness of all, 
transcending Tamas. He is Brahma, He is S'iva, Ho 
is Indra, He the Indestructible, the Supreme, the 
self-biminons. Ue Himself is Vishmi, He is 1'iina, 
He is Time*, " He is Fire, He the .Moon," and so on. 

The same principle should be applied here. The 
following passage from the Atharva-npr.nishad should 
also be taken into consideration 

"That Lord who is Known Rudia, He is RhiTih, 

Bhuvah, Suvah as well as he who is known as Jirabrn;i ; 
to Hitii we bow. That Lord who is known as Rndra, 
He is Rliuh, .Hhuvah, Snvah ns well as he who is 

known as Vishnn to Hun we bow. That Lord 

as well as he who is known as Mabes'vara,"... " 

and so on 

The omission of Vishnu between Brahma and S'iva 
iu the passage quoted from Mahopanisbad is to be 
accounted for by the fact that Vishnu has been 
spoken of as the worshipper. Hence no mutual con- 



tradiction among these passages. 
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{Objection) : — The Being (Purnsba) spoken of in 
the Purusha-sukta which begin; with "Thousand- 
headed ia Purushn" is said to be endued with a -world 
forming a part of Himself, as declared in the s'rnti 
" A foot of His do all these creatures form." The same 
Being is treated ofhere— in the passage under dis- 
cussion — under the name "Narayana." The same 
Being is designated by the name Brahman in the 
passage "Narayana. is the Supreme Bra h man " 
Indeed it is Brahman who is to bu worshipped by 
all. How can it be that such a Being is the worship- 
per of another ? 

The Siitrakara answers the objection as follows 

Owing to the specific word (I ii. 5). 
The specific text " Brahman is above N'*vayana" 
declares that Brahman is higher than Narayana. 
Wherefore the Supreme Brahman who is distinct from 
Narayana is 10 be worshipped, inasmuch as t.ie 1'ara- 
brahman Himself puts on the form of the thousand- 
headed Poruaha and forms the up id an a or material 
cause of tiie universe. In II. 23 we shall show that 
Narayana, bavins' Parabrahman for his A'tmnn or 
the Impeller, assumes the form of tbe universe. 

The sutrakara adduces another sort of evidence 
to prove that Narayaoa is an upasaka or worshipper : 
And because sf smriti- (I. ii 6). 
From the following passage of the smriti, 
" Having thcis spoken, then, O King, Hari,' the 
great Lord of Yoga, showed to the son of 
Prithi the Supreme Form of I' s' vara."* 
it is evident that Narayana, the great Master of 
Yoga is engaged iu Yoga or satnidhi, ?'. e., in the 
contemplation of Parames'vara, the Supieme Lord. 
Bearing on this subjecb there is the following speech 
of the Parames'vara addressed to As'vntthAmaii : 

I am duly worshipped ,■ by Krishna who is 
unwearied in action ; therefore none else exists 
who is dearer to me than Krishna." 

Wherefore the Supreme Brahman who to be 

worshipped is different from Narayana, 

The siitrakara again raises an objection and refutes 
it: 

If (yon hold it is) not (so) beeanse of His having a sm.U 

abode and being go designated, (we say) no ; He is so 

(designated) because Be is to be worshipped ; and 

Ho is like a'ka's'a. (I. ii. 7). 

(Objection' : The Bein<» here spoken of cannot be the 

Parames'vara who is all-pervading, since the former 

* Bh&gat-adgltiL. 11-9. 



is described in the following pas'snge as dwelling with- 
in the amall flainr of fire and so having a buiall 
restiug-gionnd and" is denoted by terms implying 
smalluess 

"Tlie.e is {a streiik of b'ght) which is as fine aa 
the bristle of a Nivara grain, which is yellow in colour, 
the standard of thinus that are fine : Within that 
flame does Paramatman abide."' 

(Answer): — Not so. He is so designated because 
He is here described as an object o£ worship. Not 
that He is small iu himself; for it" requires no proof 
that He is infinite in Himself, like the akfis'a which 
when conditioned by" an upadhi such as a jar ft said 
to be 'Small, and which is said to be infinite when 
regarded in itself. Hence no inconsistency. 

Again the sutrakara raises an objection and answers 

it: 

If (yon say that this) necessitates enjoyment, (we say) 
no, because there is a difference. (1- ii. C). 

(Ohjectiun); It is the same Being spoken of as high- 
er than Narayana and therefore as the object of 
worship is the Being described as " Honest and True, 
the Supreme Brahman, the Purusha dark and browu^ 
whose semen is held above, of divers eyes"* and so on._ 
Here the Parabrahman in described as dark and* 
brmiii because of His being tinged with Maya, the 
Supreme S'akti or Power ; He is described ns one 
* trhoxr xemrit in held nbovr' because of His having 1 Fire 
for His somen : He is 'of divers ryex because iJ' His 
having 1 throe eves : He in Fttruvhn because Ho )tm 
in the lofns of Dahara, the iUas'a in the heart ;. He is 
" Honc*t and True" because in him there is no in-* 
consistency between speech and thought. WhercJbre 
as possessed of a form containing threi eyes, etc. 
He is subject to enjoyment of pleasures and pains 
pertaining to the body. 

(Amirer) ■. — No, because there is a difference. There 
exists, indeed, a difference between Urabmau's bod 
and the bodies of jivas, which hitter are meant forfhe 
enjoyment of pleasure and the suffering c>f_paiu ; for, 
He ha* assumed the body at His own wil 1 , whereas 
their bodies have been b'.-onirht into existence by their 
respective Karma. Wherefore tlie s'rnti Jescribe's 
Parames'vara as " free from sin, free from old Tige, 
free from death and grief, from hunger and thirst, 
desiring nothing b j t what He ought to desire, and 
imagining nothing bat .vhat He ought to inagine,"t 



* Mahan:-rayAnft L'psui&liatl II- 
t Chhftndojrya-T'pBoiaU&d 8-7. 
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and J His devoid of $8 attributes- uertaimng to ^ the 
bodj of a sawaarin. But not so is jiva ; the nmH>. 
Therefore it ia that iu the passages like* " ! with pel- 
feet limbs He is malformed and fierce,"* the Para- 
mei'vara's Voluntarily assigned forms of gren* beauty 
— the divine forms which a re free fvoitf sm, old age, 
death, grief and so on-aro declared to be perfect and 
eternal... Wherefore, the Parabmliman, the Supreme 
Lord, being different from jiva, He cannot be tinged 
with any of the defects pertaining to the body. The 
Umkram* r>»d other test-passages point to the con- 
elusion that the divers-eyed Brahman is the highest 
of all and is thii lining who ought to be worshipped. 
To explain in the fjnakrama mv opening passage 
beginning with " Subtler than the subtle, "t the 
Lord has been described to be a very glorious being, 
as dwelling in the caves of the hearts of all creatures, 
.as also being cognized by that person who, by the 
great Grace of the Lord, has been freed from all giief. 
Again in tlTfe pa*snge " the seven ^vsjnaa arise from 
Him" the san><\ Being endued with the Supreme Sukti 
is described as the up;idana or material cause of the 
universe which is composed of pi-ina etc. Then "in the 
rassage, " That great sa<,'e, Rndra, who was the first, 
before all gods, above all universe, saw the Hiranya- 
garbha being born,'' He is referred to as the cause, 
as beintr above all universe, as being omniscient, as 
being the generator of tlte Hirauyagarbha, the first of 
all emanations. The same Being, dwelling in the 
civve jf the Supreme A'kas'a, is described tobeuttain- 
•v i v *rf as the Supreme Immortal Being by those aspirants 
who p"erforn>all acts without longing jfpr fruits, who 
know the drift of the X'edintn, who have subdued 
theis senses. Then as the question arises as to the 
way by which to reach Him, contemplation in Dahara 
is recommended. There it has Ween said — but only in a 
general way — that the Bcing.who dwells in the lotus 
of Diiharu ought to be worshipped. Then the ques- 
tion arising as to who that Being is, the s'rnti says 
that it is He who is the Supreme Being tailed M&ha- 
deva. "Then again the question arises as to what His 
form is ; iipd ia answer to this question the s'rnti con- 
cludes by saying that He is possessed of a form con- 
taming" vyers eyes and so on. Narayana who is in- 
cidentally mentioned in the chapter feferred to should 
be construed as the worshipper, on the principle ex- 
plained in the preceding ^adhikasana. Though all 



have to worship Parames'vara, Naiiyana is specially 
mentioned here, because he is the highest of the wor- 
shipper^ We can justifv the description of N&r&yana 

here by Btahman'sVitfcibutes,— reg'iiding N&r&yana 
the worshippers not distinct fjom the divers-eyed 
Brahman, the object of worship,— oti the ground that it 
is a description of y»r&yana who is the upadana or 
mivterifil cause of the universe and who is ensouled by 
Him .the Supreme Brahman. 



• RiV-Smi'liita 2-7-L7. 

t MalianaL-a^ina-UpjiniaJjail 10, 



Adhlkarank. 3. 

(He is) the Devonrer, because of the mention of the moving 
and the unmoving. (I. ii. 9 } 

The passage which is to be discussed here occurs in 
the Katbopanishad and reads as follows ; — 

" Who then knows where He is, He to whom the 
lii-dthmanas aud Kshatriyas are (as it were) but 
food, and death itself a condiment?"* 

Here a~doubt atises as to whether the Being who is 
described as the devourer of the whole universe of 
sentient and insentient existence — which is referred 
to hi the mention oFBrihmanas and Kshatriyas and 
which forms as it were a morsel of food mixed with 
the condiment of death — is the Parames'vara or some 
other being. 

(Pi'irvmpaksha) : — The highly Merciful and all- 
GracWus Being cannot be the devoun.r' of all. It is 
cruel to put, an one! toother's lives. Anger is the 
sprout from which springs np the act of cruelty. The 
root of anger whiclf is an evil passion is none other 
than Mohft or delusion. The cause of delusion which 
is the source of all destruction is Tamas. Where-fore 
the dcVonrer of all is a Timasic Being. Taraasic 
nature consists in being devoid of all light, the light 
of knowledge etc. being enshrouded by Taraas, the 
darkness of ignorance. To speak of Brabraan gs the 
destroyer of all is to attribute ignorance, darkness 
delusion, a&ger and other evil qualities to Him who is 
ever pure, who is the repository of unmixed* good, who 
is free from all taint'of samsira. Then such attributes 
as omniscience and ever-contentedness, which have 
been conclusively shown to form the characteristic 
marks of His essential nature, would be meaningless. 
Therefore some other being distinct from Brahma 
and possessed of the attributes referred to mast be 
the destroyer. 

(Siddhnnta) : — It is Brahman who is spoken of- as 
the all destroyer.— Why ? — Bec ause of the mentions 

* Kathopuiiishud, 2-25. 
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the moving and tbe unmoving. As to' the contention 
th&t'it is not right to regard Brahman as the devonrer 
of the whole universe of moving and nnmoving object?, 
we s*y that that very descripi'on inarlcs the charac- 
teristic mtnre of Brahman, inasmuch as a Jiva who is 
uf limited powers has iiot got the power of destroying 
sill the moving and nnmovinsr objects. "To that 
Destroyer, to that great Devoure., I bovf," thus is 
Farames'vara described in the Atharvas'iras as tne 
all-destroyer never ,j a -JJva sc spoken of. " Who 
all these worlds sacrificed,"* ..hus Brahman is des- 
cribed as offering all the worlds us au oblation iu 
the fire of His own Light. A Jtva who is classed as 
an oblatiin can never possess this power. "When the 
Supreme Lord remains alone, having absorbed into 
Himself the whole universe, everything other than 
Himself, moving or unmoving, sentient or insentient, 
then all luminaries such as the sun and the moon heing 
absent, all division of time into day and nigl.t being 
done away with, all forms and names having disap- 
peared, all this universe remains as mere Tamas 
(darkness), there being no perception of gross and 
» ..i Utile objects, of men, Oevas, or other beings. Lven 
then remaius He akme, the Supreme Lord, of infinite 
Light, the Witness of all. Accordingly the s'rutisays, 
,: When the light has risen, there is no day, no night 
neither existence nor non-existence; S'iva -done is 
there."t 

litre the words " neither existence ior non-exis- 
tence" do not preclude even the bare existence of Jiva 
and bondage — of pan' it aud pi'w'a Spoken of as e*U~ 
lence and uoH'Cii»te»rt' , — but they only indicate that 
these arc not gross enough to be invested with distinct 
Forma and spoken of by distinct names. 

Objection ;— Despite 'ho existence of the ever-lmni- 
liitU* S'iva, the Supreme Brahman, how ran the uni- 
verse oe mere darkness '' 

Awswer : — No. How can it detract from the self - 
luminous S'iva, the all-witness ': There can be no 
perception of the universe by Jivas whose body and 
Metises are powerless with regard to sense-objects 
which, as having then no forms nor names, are beyond 
perception, while their faculty of spiritual wisdom 
(J nana 1 is overpowered by original sin (main). Kven 
t| lb seli-bimiuoiis S'iva does not perceive (the uni- 
verse) as before. Wherefore this grand state of 
Supreme Snshupti or Sleep, when there is no eogui- 

• ,(ik-3ii>nliiLN. H.:i-|6. 
+ S'v. in, l T p. t-IS. 
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sing whatever of created existence in any particular 
aspect of its maniftstation is spoken of as Tamas. Ac- 
cordingly the smriti says : 

■' This was mere Darkness, unknown, without any 
characteristic marks."* 

S'iva is said to have existed alone, possessed of 
the potency of the universe, of sentient and insentient 
existence in its subtlest form, undistinguishable by 
name or form. Again, at the time of creation He 
manifests His Primal S'akti or Energy and then creates 
from out of Himself and brings into manifestation all 
scitient an J insentient beings, — each with its own 
form and name — by His own mere thought, wiLhont 
having recourse to an external material cause. Hence 
the saying of the learned : 

" The Deity, the self-conscious A'tman, brings, like 
a Yogin, the whole existence which lies within, 
into manifestation without, by means of His will 
(Ichchha), without mi upadana or material cause." 

Objection : — M";i and Purusha are spoken of as 
the u pad an a, or material cause in the tollowing pas- 
sages of the s'ruti : 

" Let him know Maya to be Prakriti and the Pos-* 

sessor of Maya to be the Mahes'vara "t 
" From Him Viraj was born. "J 

How can it be said that no upadana or material 
cause existed ? 

AusKtr: — True. In the production of ajar Ly a 
potter, the clod of earth is found to be distinct from 
the body o2 the potter and is the material cause oi 
the jar ; not so, however, is Mayil and the like — which 
are held to be the upadana of the universe — found to 
exist distinct fro.n the Para mes' vara, inasmuch as it 
is from out of the Parames'vara Himself who puts on 
the form of M«ya that the universe is evolved. Hence 
no incongruity. Wherefjre the Supreme Purnsha 
Himself whose subtle Maya has no independent exis- 
tence apart from Himself, is said to bo also the 
tipadtinaor material cause of the universe. Accord- 
ingly the Atharvas'ikhi says 

Whatever bus to be contemplated, let him con- 
template it as the Lord. Brahiuii, Vishnu, .I'udrv,, 
ludrn, — all these are born as well as all the sense- 
organs and the elements of matter. The Cause of 
causes is not a cqntempLtor. On the other hand, tho 

* Mi nu-Smrii i 1-j. 

f S'vplKo'vntiini'U]'. 1-10. 

J Puriiifu.Sukln, 
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Cause is ever to be <*>ntero plated, He w#o is endued 
wi*l -everr land of power, the Lord nf all, the source 
of all Goocfabiding in the middi* of Light." 

Thus, yhere a " beiogs undergo dissolution, thence 
only is tfie origin of all b'eyu-s, mid tlieiefoce so long 
as these beings which ire infinite in number art* held 
in diseointiOD, they abide there alone, in S'iva, of 
infiDitBj potencies "iS'iiktis). Ko it is S'i vu, the n 11- 
destroyor is the Being denoted by the. word ' 11 rah - 
inaii.' 

As to thrf contention that., because destruction i* 
an act of cruelty, Brahman becomes tinged with 
aiicei-, tlu- cause of <hf- emel ;<cr, and uther t-vil ipiali- 
ties, we merely answer tuat this contention • arises 
from absence of eJKpu'ry the quality of Tauias, which 
is the root of .-ingcr and other evil passions, being an 
attribute of Prakriti. As to the Paramos' vara being 
above all darkness, the divine s'rnti itself is the 
authority which scys, 

" Uiiih being His help-mate, the Supreme Lord,... 
the Witness of all, above Tamas 
idarkuess)/ 1 ''* 

The J'urinic saying given below also declares that. 
the Parauifs'vara is ever possessed of J nana etc. 
which prevent delusion and other like .sources of evil 

" Knowledge, iudiffej|ence to Worldly objects, lordly 
po»«r, austerity, truth, forgiveness, fortitude, 

ureative»power, spiritual wisdom, and mastei v ■ 

these teu ever exist undiminished in S'ankara." 

The I'urina ^ays also 

" He whose pure unfailing intelligence comprehends 
.all objects of knowledge; Ht* is a youth who 
delight in the joy arising from the tasting „f 
the nectar oY Ht.s owii*S'akii." 

It. is indeed the Paraines'tain of infinite glory who, 
desirous to create, resorts to His own K'akti,--to His 
Maya, to His Will- Ichchhal,— with a view to laconic 

• Kiiif(ilj'»-UjKiiiiiiliu<l. 



the manifold universe, said in the s'ruti, ,; He 

desired, tnay I become many." Then, a* the s'ruti'says 
" He brooded over Himself,"* He thinks of the 
materials, bytuvhich tg bring into existence bodies 
suited to the differeVit, Jivos according tm their respec- 
tive Karma, b\ His power (*f knowledge (Jfianas'akti) 
spoken of as taptt* (penance,] in the s'rnti. And 
having th'js brooiWd, He rouses into heing the whole. 
p:rhornma of the univoise on the wall of Mays* or 
[chehhi.i'akti by resorting to his*Kriyiis'.ikti which is 
<juiteeapabl(4of accomplishing all that He has thought 
uf, as declared in the following passage, "Mo 
created all this."'* Then, as the s'niti savs, '* Haying 
created it. He eutercd into the stnne,"* He enters 
the whole creation, and in association with these 
thre" S'aktis He becomes the whole universe 
eilidmg; he three 3Imtis- thctbrec:L'inbudiedma!u r csi;i- 
tions of the Lord as caused by the three gunas untiii, 
mjn* aiffi ftimn.g — and other beings. So, who hrre 
'can gauge the greatness n{ the omnipotent and 
omniscient S'iva "Wherefore we may conclude that 
the all-destroyer is the Parames'vara. 

And because of the contest (I. ii. 10.) 
The passage under discussion occurs in a section 
devoted to I'aranies'vara, as tin- following texts iti the 
same section show 

"*he wise who knows the A'tman_ as threat and 
omnipresent doer; never grieve."* 

'•That A'unan cannot be gained by the V'cda. ;J t 
for the foregoing reason also it is evident that f he 

all-destroyer is the Supreme Kruhinan, the I'aranies'- 

varn, and none else. 

A. .Mah'^lkva Vi'srur n. *. 

I T<t I"- rmiilllHiil. ) 



* Tain iriyn-liiiiuiixliHil i C. 
t Kiiiliii-U|«imMiml 2—21'. XI. 
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Adhlkarana.4 

The next adbikarana proceeds to show that thu 
Parames'vara, who has been proved to be the ^11-des- 
troyer in the adbikarana just closed, is ever associated 
with Jivas, the manifestations of His own glory, as 
declared in the following passage 

''Two birds, inseparable friends, clinpr to the same 
tree. One of them eats the sweet fruit, the other 
looks on without eating."* 

Those who entsred into the cave are verily the two 
Atmans, tecanse so It is seen- {I- ii. ID- 

The passage to be discussed in this adbikarana runs 
a 1 ; follows : 



*S'v«ttkBvfttura-Upftni&liad 4 — 6. 
19 



" There are the two, drinking their rewards in the 
world of their own works, entered into the cave (of 
the hearty dwelling on the highest summit (the ether 
in the heartj. Those who know JBrabnian call them 
shade and light ; likewise those householders who per- 
form the Trinacbiketu sacrifice,"* 

Here two beings are spoken of, as distinct from each 
other as shade and light, those two who hnve entered 
into the cave-of the heart in the body of a. brahman 
or other person, — which i* .spoken o/ as ' the world of 
their own works* and as 'the highest summit.' — and who 
are the eaters of the fru'ts of works. A doubt tj-ises 
as to whether these two are Bnddhi and Jiva, or Jiva 
and Parames'vara. 

I P'irvri[iukf'lia}: — The twoaren<itieotJierthan*BotMhi 
and Jiva. — Why ? — .Because the words '' dri-jkiog-the 
rewards " show that the two are eojoyers. Pnrames'- 
vara is not an enjoyer, because we h'nd it saTd that 
17 the other looks on without eating.'' It is ajvell- 
known fact that Buddhi and Jiva are enjoyers. 
Moreover, there exists no such thorough distinction 
between Jiva and "IVvara who are both sentient, as 
between shade and liifht. Buddhi being insentient,- 



' ICatha-Uiiaiiishid 3 — 1. 



Page 45 of 241 



The Vedanta Sutras 

74 



THE LIGHT OF TRUTH oh SIDDHANTA DEEPIKA. 



there is h disninctiQfi"between Buddhi and JSva. Thus 
Buddhi and Jivu are the two beings spoken of here. 

As against the foregoing we hold as follows -• tlietwo 
beines wSo lie in the«cuve are none other than Jiva 
and Parames'vara, because we find it said vhat they 
have eritered'inlo the cJve in the following passage : 
*• Him who is difficult to be seen, who has entered 
into the dark, who is hidden in the cave, who 
dwells in the abyss, who is the ancient."* 
As to the contention that IVvara is not au enjoyer, 
it is wrong to say so; for, the -words '" whose delight ia 
in prion, whose bliss is in mwnas" show that even 
Brahiuao who delights iu A'tman is in the enjoyment 
of His own inherent bliss which is accessible to maims 
alone- The Pui-arm. also says 

'• He is a youth who delights in the joy arising from 
the tasting of the neutxr of His own ti'akti ; wlin 
as a rule tastes only the sweet houey of the su- 
preme infinite bliss. 

Every one knows that Jiva is the eater of the fruits 
of bis own Karma. Though we ore thus told that the 
two are alike enjoyers, a distinction has to be made in 
acc ordance with the nature of the tweenjoyprs. When, 
for instance, we say 'the kinganii his servant eat food' 
we mean f hat each eats that kind of food which is 
suited to his rank 

As to the contention that there is no distinction 
between them, wb cannot assent to it; for. though the 
passage "tho eternal of the eternal onrs, and the sen- 
tient of the sentient ones" tdeclares the equality of 
Jiva and IVvara. in so far as they are eternal and sen- 
tient, there still exists a distinction between them 
caused by the existence of beginningless mala (origi- 
nal sin) in Jiva and its absence in the other. The 
6'rnti ' there acs two, one knowing and the other un- 
knowing, both unborn ,one stro:ig and the other weak" J 
declares that there is a distinction caused by know- 
ledge and ignorance, by independence and dependence 
and such other attributes. 

^Objection) ■■ — While both of them are alike associa- 
ted with a body, how is it that one of tbeni is afflicted 
'with ignorance and other evils while the other is un- 
touched by any evil ? 

(Anaiter): — There is no room for any such objection. 
Tleir acco patio n of the same body has nothing to do 
widh the blissful condition of the one or the miserable 
conditio;! of the Other. On ihe other hand it is the 



independence of the IVvara that makes Him blirafnJ, 
and it is the dependence of Jiva that makes him 
miserable. Accordingly the S'ruti says : 

"On the same Vee" roan sits grieving, immersed, 
bewildered, by his own impotence. But when 
he sees the other, the Lord, contented, and knows 
His glory, then his grief passes away." 

■The traditional interpretation of this passages is 
given as follows : The Jiva bound by the shackles 
of beginningless Karma, having entered into many a 
body made of Maya — each suited to the enjoying of 
a particular fruit — is subjected to a lot of incurable 
misery ; jtud unable to ward it off on account of his 
impotence, he does not know what to do and grieves. 
He is thus immersed in the ocean oi grief caused by 
his great delusion. When, however, by the Lord's 
Grace he intuitively sees Him who as the Impeller 
dwells withi?' himself, who is gracious to all, who is 
ever associated with UinA, then he attains to the 
unsurpassed greatness of the Lord, free from alt 
grief. Wherefore though S'iva, who is independent 
and who Las been free from samsara from time with- 
out a beginning, is in contact with the body, he is not 
subject to its evils as the Jiva is. Wherefore it is 
Jiva and Pa.ra.nies' vara that are said to lie in the 
cave of, the heart- 

The Sutra kiira again explains : 

And became of the specific tttrlonU. (1. 11- 12 ), 

Moreover iu thi6 section of the upauishad, Jiva 
and Paramos' vara are specifically described. Jiva is 
described as follows : " The knower is not born, nor 
does he die,"f and so on. The Parames'vara ia des- 
cribed as '■ smaller than small, greater than gveat."J 
How can this specific description apply to Jiva 
and Bnddhi ? Heuce the conclusion that it is Jtva 
and the Parame.s'vara that have entered into tjo cave 
of the heart and dwell therein as the impelled and 
the Impeller, as the body and the Embodied. 

Adhlkarana 5 
Here will be mentioned another place for - worship- 
ping Parames'vara who has been shewn to be the ob- 
ject of worship dwelling in the cave of the heart. 
(Fwames'vara is the Being) who li within (thr eye) 
Because (U Him the attributes are) applicable- (I. Ik 13). 
The subject-matter of discussion in this section 
occurs in a passage of the Ohhandojrya-Dpanishad 
which reads' sb follows : 



•Kaih* . 'Jpaniaahad. 2 ID. 
t Kath» -Uj-oiahaJ Era. - 
j 0»t**Tatan-UpaniHhad 1-3. 



* Mnndaka - Dpaniahad. 3-1, 
t Katha - Upauishad. Z-1S. 
t Ibid. 2-20. 
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'" The person that ia seen in the eye, that is the 
■Atman. This is the immortal, the fearless, this is 
Brahman."* 

Now, who is the person within the eye spoken of as 
' the immortal' etc ? Ia he the l's'vaia or some other 
being ? 

(Pi'treapakaha) : — Such a doubt nrising, we hold that 
he is a being other than the P«rames'vara; for, in°the 
MahanarayanopanTshad 10, 1 1 etc., the Parames'vara 
is spoken of as dwelling only in the he art-lotus. On 
the other hand, Jiva enters into the organ of sight 
when perceiving colour etc., in virtue of his connec- 
tion with the rnana.9. He is the person in the eye. 
Or, it may bw tbe reflected person. 

[Siddh'inta) : — As against the foregoing prima facie 
view we explain as follows : It is the Pararaes'vara 
Himself who is spoken of as the person iu the eye; for, 
to Him alone are applicable such attributes as immor- 
tality and fearlessness in their absolute sense. 

As to the contention th>it the l's'vara is nowhere- 
spoken of as dwelling in the eye, the Sutrakara "ays : 

And because Sell declared to be seated and bo oa. (I- ii- 11) 
I's'vovais declared to be seated in the eye and to rule 
it within, in such passages as the following 

"He who jdwells in the eye, and within the eye, 
whom the eye does not know, whose body the eye 
is, and who rales the eye within, he is thy Atmun, 
the ruler within, the immortal/'t 

Wherefore it is verily the Supreme l's'vara. 

The Sfiirakara now proceeds to show an incongruity 
in case it is held that the reflected image of the person 
ia spoken of in the passage referred to 

And rerilj because of the declaration that he is 
endued with bliss. (Lit IS.) 

The person referred to is the l's'vara for the very 
reason that he is declared to he endaed with bliss in 
a former passage which runs as follows : 

" Bliss is Brahman, akasa is Brahman." J 

Indeed no bliss can exist in the reflected image of 
a person. 

As to the' contention that the- person in the eve is 

the Jiva., the Sutrakara says ; 

•Op. Cit. 4-15. 
t ferih. Up. 5-7. 

" J Chtumdogy* Op»ni«luwl 4-10. 



lad for that very reason he li brahman. (I- ii. 18.) 
Because to Upakosala who was afraid of sams&ra, 
and sought to know Brahman the s'ruti beginning 
with the passage "Bliss is Brahman, alms* J3 Brahman/ 
teaches that "what verily is Miss, that verily is the aMsa 
and whtit verily is the akasa. that verily is bliss,"* 
therefore the akisa spoken of as " Kha" is none, .other 
than Brahman. Is there any.such appropriateness iu 
the esse of J'va ? Indeed in Jiva there rarihot exist 
the absolute bliss. Wherefore, the very Brahman 
who has been spoken of in the opening passage as the 
infinite bliss being afterwards declared to be the per- 
son seated in the eye, Parames'vara is the being spoken 
of as th« person in the eye. 

In the Ptarvupaksha, there is, moreover, an incon- 
gruity, as the SutrakAra says : 

And because of the mention of tbe *»ta of theee who have 
learned the Divine Wisdom. (I li 17) 

Because the s'ruti which begins with the words "He 
goes to light, from light to day" and enclj with the 
words '" there is a person not human ; he leads them 
to Brahman ; this is the path of the Devas, the path 
that leads to Brahman ; those who proceed on that 
path do not return to the life of man, yea, they do net 
return ;"* teaches, in connection with him who has 
known of the ' person in the eye,' the path of light etcTj 
— the path which has to be learnt by those who have 
known of the nature of Brahman, — therefore, the per- 
son spoken of is neither Jiva nor the reflected imago 
ia the eye ; on the other hand, he is none other'" than 
the l's'vara. 



Adhlkarana6. 

Owing to looseness and Impossibility, not the other- (I. ii. 18.) 
The passage which has to be discusseddiere occurs, 
in the Muhopanishad and reads asJ'ollows 

'•Tie thumb-sized Purnsha, seated in the thumb, 
the Lord, the Master of the whole world, the eat- 
er of the whole, is pleased. t 
Here a do-ibt arises as to whether tbe J>einp spoken 
of as ' thumb-sized' and Br> on is the Piirames'vaTa or 
some one else. 

(Pvrvapakiiha) . — Inasmuch as this passage occurs 
in tbe section of Franc gnihotra, and because the Pu- 
rusha ia spoken of as small — by the epithet ' t numb- 
sized'— we have to understand that it is Prima orii- 
Vital air which is thereafter of the five oblations. And 



• Chhi ndoK?" Up»Ki«h»d 410, 15, 
+ Op. Cit. 31. 
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it cannot be urged ^hat Pnna cannot be the eater ; for, 
evjn the air is spoken of aa an eater in such passages 
as the following ; 

" The waters and the earth are the foofl, and the 
fire and the air are the eaters." 
From all poirits of view the passage refers to the vital 
air. 

{Sidahiintti) :— It is none other than Parames'vara 
who is spoken of here ; for, if the attribute of lordship 
over the whole universe and that of being the eater of 
the whole be (somehow) applied to the other (Piana), 
then these attributes are too loosely applied.* These 
attributes camiot be strictly applied to it (prana). 
"Wherefore none but I's'vara can be such a being. He 
is declared to he an object of worship even in the 
form of pV»lT», an the s'rutt speaks of Him as the seat 
of praoa in the following words ; 

" Thou art the knot of all pranas (senses), 
Thou ijit Rudra, the destroyer (of pain) ; do 
Thou enter into me."t 
As to His being spoken of as " thumb-sized/' there 
can be no inconsistency, inasmuch as He is so des- 
cribed only for the purpose of meditation. Thongh 
the vital air is found described in several places as the 
^eater, it cannot be' the eater of the whale.' Accord- 
ingly we should understand that the I's'vara is here 
described to be of the form of prana and has to be 
worshipped by Pranignihotra. 



Adhlkarana. 7. 

For the purpose of contemplative *worship, it has 
been shown that S'iva, the Supreme Brahman, is seated 
in tne orb *f the sun, in man's heart-lotus, and so on, 
though He is nil-knowing, all-powerful, all-benign, 
and all-pervading. This section proceeds to shew 
tHatJEle is seated everywhere. 

(Is is > the Inner Enter abiding in tne Dbvm, is the worlds and 
so an, because of tin mention of His attributes- (1. il. 19). 

The U'xt which forms the subject of 'discussion in 
thig" section occurs in the Antaryami-Brahmana and 
ruus as follows : 

" He*who dwells in the earth, within the earth, 
whotn the earth does not know, whose body the earth 
ia, and who rules the earth within, he is thy A'tman, 
"Efce ruler within, the iromortai."t 

•That ia, ihey brcouie applicable to many other entities. 
t M4h«riirHyana L'paniahad 37. 
J Brihadftmnylika-UpHiiisliad 0—7, 



A doubt arises as to whether he who is thu* sp<*en 
of as the Inner Rulei»in all beings, — in all things men- 
tioned in the series extending from earth up to 
A'tman, — is t£e Patamea'vara, or J!va, or the Virat- 
Purusha, or the^Pradhana. 

(PArvapakshai) — It become* only Jira to enter 
into the sense-organs of all beings for the enjoying of 
the variegated fruits which he has earned. It 
becomes the Virat-Pnruaha to enter into all beings, 
as he is the upftdana (material cause) of all sentient 
existence. Or, it is right to maintain that it is the 
Pradhana which pervades all, as it becomes trans- 
formed in the form of the mahat and so on. It 
cannot be that the Parames'vara who, as superior to 
the universe, is declared in the s'ruti«to have crossed 
beyond all phenomenal existence (vikara) has 
entered into the universe of phenomenal forms. 
Wherefore tb$ Antaryamin, the Inner Ruler, most be 
one of the three mentioned above, — Jiva, Tirat- 
purusha, or Pradhana,— -bat not the Parames'vara. 

(Siddhdnta) -. — As against the foregoing we hold as 
follows : He who is«described to be the Antaryamin, 
the Inner Ruler in the earth and so on, is dodo but 
Parames'vara, because of the mention of the attribute 
of being within all and the like. In the Atharvas'iras 
also the Parames'vara is found described to have 
entered into all beings as their A#5toan. In the 
words "He is thy" A'tman, the ruler within, the 
immortal," Siiva alone is described as immortal and 
liberated from time without beginning, it being said 
in the JabfLla-Upanish; d that " these are verily the 
designations of the Immortal." Just as the Parames'- 
vara is described in the s'mti as siiperioT to the 
universe, He is also described as all-formed in the* 8 
words " all verily is Rudra," and so on. In every 
subsequent passage of the section (following tfce. one 
quoted in the opening part of the . adhikarana from 
the Brihadwranyaka-upanishad) the word ' immortal' 
is used evidently to show that He is not in the least 
tinged with the phenomenal change thongh He is 
present in all changing phenomena. In that section 
of the Atharvas'iias which begins with the passage 
" He verily who is Rudra is the Blessed Lord ; He ia 
Bhub,<Jhuvan, Suvah, as well as he who is known as 
Brahma ; Jo Him, verily, we bow, we bow, 1 ' the 
Parames'vara is described as Brahma, Vishnu, Rudra, 
Urna, Laksmi, Sarasvati, Ganes'a, Skanda, Indra, and 
other guardian spirits of the world, the seven worfda 
comprising the earth etc., the five material elements 
comprising earth etc., the sun, the moon, the planets; 
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tt» *■#»,■ ttM and co **,■—** duck eeee repeating in 
Mr ton*) «9 ttbt laftbani ami w*« ^describing Bitu 
a* BrahmA in the opening psMbgV of *h* section 

W« quoted.-)*. A*d *ve» l»ei-e>' with «* view to 
pwm i tie Botiett tb*t OWMjjf t« Bin w ^reft ce mte 1 all 
aentwttt mid inaenfiewt existence He. may become 
tainted with evil, the ward " Bhagavat" (blessed 
Lord) ha* W»o need i« each ease, thus showing th^t 
He m ahraf i endued with the excellent divine attri- 
butes of lordship «d so oo. Wherefore it is bat 
right to hold that S'iva, the Supreme Lor<f, is superior 
to all aurj is the A'tm&n of all. 

As to the contention that Pradhana etc. may be 
spoken of as the Antaryamiti, _the sufcrakara refutes 
it a» fallows : 

And not what the nnrfti sptaks of , there being no mention of its 
ittribatat ; nor ii ft the embodied. (J. 11. tfY. 

And we cttufBot hold that what the e'rnfi speaks of 
as Antaryimin, the Inner Ruler, is the Pradh&na 
mentioned ia-the smriti (of the- Sfcnkhyae), there being 
no mention of its attributes, swch m changeability, 
pwrtneee-audso o». Jfot ram die embodied Vitaf,- 
Ptntsha be the heiag hew referred to, inasmuch as 
b* enuot be the rutev of aiih 

And it is not Jtv a either : 

Both alike, TtjUy, declare film u aUtmot. (I, ii- 31). 

Both the schools, the Kacvss as well as the 
Kadhjandinas, declare the AntaryaVmin as different 
frotn the Jiva, in fee words " He who abides in the 
fijnana,* And "He' who abides in the A'tman," and 
so on. Wherefore it may be concluded that Parames'- 
vara is alone the Inner Ruler of all,, not the Pradh&na, 
nor Virtt-Poresha, nor JiVa. 



9. 

f hi* odhfi&r&na is introduced with a view to shew 
that the FamroeVvira, who ha* been declared to be 
embodied in the VisiWe forme at the earth etc., is not 
Himself visible lik# them. 

(Taratae'tu* la ta> stint) I****** of the att fftntee of 

lnrWMlity ad •« n r beettit* of the nmition of 

(HID attribute*. CI. M 33.) 

Tbe passage wbich forms the subject o£ discussion 
in this adbikarana runs as follows 

" But tbe higher knowledge is thai by which the 
indeelructiUe (Akshara) is apprehended ; that wbich 
cannot be seen, nor seized, which has no family and 
no caste, no eyes nor ears, no hands nor feet* the eter- 

» 



n*T, the omnipresent; innMrtefrTmal; jfiint which i» im- 
perishable,^; is that whifch (He wise regard as the 
source 1 of air beings * * 

Here a dtJubt arises as to whefHer the indestructible 
(Akshara) refers to Pradhina, Jiva, or Pa ram es' vara. 

{Purvapaksha) : — Here Akshara refers to Pradhsna, 
inasmuch »s it can be the source of all beings, trans- 
forming itself into tnahat and so on. Or, Alcshara 
may refer to jiva. He, can indeed, be rightly spoken 
of as Akshara, as said in tbe following tfassage of the 
s'rufci : 

"That which is perishable (Kshara), the Pisdhlori, 

the im mortal (amrita),.the indestructible (aksha- 

ra)V't 
He can be the source of all beings through his Knrma. 
Wherefore Akshara may refer to one of the two. 

(Siddhnata) : — As against the foregoing we hold as 
follows : The Akshara is none other than Parames'va- 
ra, His attrrba*e9 being spoken of in the words "From 
Bim who perceives all, and who knows *U, whose pe- 
nance (tapas) consists of knowledge"! and so on. In- 
deed,such attributes as omniscience can pertain to none 
other than Parames'vara. As to the contention that 
Pradhana and Jiva can be the source of all beings, we 
Barf it is wrong to say so, inasmuch a3 they are (res- 
pectively) irisentierrt and possessed of limited know- 
ledge, and are therefore incapable of the act of (crest- 
ing all beings 1 . 

Again, the Sutrak&ra proceeds to show that ' Aksha-" 
ra' cannot properly refer to Jiva aDd PraJhana : 

And beoanee of the mention of qulintatioH sssS t dfe- 
tinetion, (it is) not the two others- (I. ii. 33). 

Here the Upanishad opens with the enuu,iationT)f 
the proposition that, one being known, all is tnown, 
in the words ''Which one, U blessed Lord, being known, 
all this bel-omes known *"$ Besides this, Lnvre are- 
other qualifications. Owiug to a mention of such 
qualifications ' Akshara' cannot here mean Pradhana. 
Neither does ' AkshaTa' refer to Jiva, inasmuch as the 
Akshara is described to be different from Jiva in the 
words " higher than the high, 'higher, than 4fie im- 
perishable. 

And because of the doieMption of (His) form (I. ii. 34.) 
The Akshara is (fese'ribed to be of the • form of tne 
three worlds in tly) fullowjug passage 



* MauJuka-L paiiiahaij 1*1 ■■'), 3. 
J Svetabvatarft-Vpaniahad 1-10. 
X M unilakiL jLfianihlLLi J 1-1 9 
| IUH. 1-13. 
f [bid. 2-1-2. 
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" Fire is bis heaJ, his eyea the sun and the moon, 
the quartern his ears, his speech the Veda dis- 
closed, the wind his breath, Iiia heart the universe ; 
from his feet cajne the earth, he is^, indeed the 
inner Atman of all beings."* 
And for this reason, Parames'vara, the A'tman of nil, 
is alone referred to bv the word ' Akfhara.' 



AdhlkarariaS. 

It was skeun in a former section that Parames'vara 
is to be worshipped as the seat of prana. This section 
proceeds to shew that He is to be worshipped as the 
fire »n the stomach. 

The Sre (Vais'va'nara is Parames'vara), because of the speci- 
fication of the general designation-, il- ii. S5-) 

The following scriptural text forms the subject of 
discussion in this arihikarana': 

" But he who worships the space-limited Vaisva- 
nara" A'tman as identical with himself, he eats 
food in .ill worlds, in all beings, in all A'tmans.t 

Here » doubt arises as to whether the Vais'vanara 
here presented as an object of worship refers to Para- 
mes'vara, or to some other being. 

(Pfirr&p&ksh&'i, — 'The word 'Vais'vanara' denotes 
the fire in the stomach ; for we find the word used to 
denote the fire in the stomach in the following passage : 

*' Agni Vnis'vanara is the fire within man, by which 
Mie food that is eaten is cooked, i. «., digested. 
Its noise is that which one hears, if one covers 
one's ears. When he is on the point of departing 
this life, he dues not hear that noise. "J 

Or it may refer to ' fire' the third of the five ' great 
elements, J the word ' Vais'vanara' being applied to fire 
in such passages as the following : 

"This fire, verily, is the Vais'vanara."^ 

Or, the word may denote the god known by that 
name, inasmuch as he, as the god to be worshipped, is 
declared to be the giver of tho reward in such passa- 
ges as the following 

" When a son is born, oblations should be offered 
to the Vais'vanara in twelve cups."*I 



•Ibid Z-X l. 

+ Cli)ianilfiL'ya-i;|i<iiiLKli;iil 5-lN. 
t Bi-iWLu nijyuli(i-U]uirH6liuil 7.<». 
§ TiiiiLirivit-BninliUu 3-3-K. 
TJt'i'l I'-Z--.. 



It can never refer to Parames'vara, since the s'ruti 
teaches as that Vais'vanara is a finite being, in the 
words " space-limited.' 

(Siddhdnla :)— As against the foregoing we hold as 
follows : Pars Tnes' vara Himself is referred to by the 
word ' Vais'vanara.' — How ? — Though the word Vais'- 
vanara' is a common designation, yet in this section 
cf the upanishadit is defined by such specific design- 
ations as ' Brahman' — which ars peculiarly applicable 
to Parames'vara, — in the following passages ( 

" Who is oar A'tman f What is Brahman ?"* 

■' You know at present that Vais'vanara A'tman; 
tell us that." 
This specific designation cannot be applied to the fire 
in the stomach etc. Wherefore Vais'vanara i3 none 
but Parames'vara- 

The Kuti u.kara adduces another piece of evidence to 

show that Parames'vara is meant here : 

Inasmuch as what is repeated may form a mark by 
which to infer. (I- ii. 26.) 

In .;uch passages as, ''Fire is his head, his eyes the 
sun and the moon,"t Parames'vara is declared to be 
embodied in the form made up of the regious extend- 
ing from heaven to earth. Such a form is spoken of in 

the section of the upanishad we are here discussing 
in the following words 

" Of that Vais'vanara A'tman, the head is Sutejas 
(having good light), the eye Vis'varupa (multiform), 
the breath Prithagvartman (having various courses), 
the trunk Bahula (full), the bladder Rayi (wealth), the 
feet, the earth."J 

The form here spoken of forms the mark by which 
we may infer that Parames'vara ib meant here. 

If (Jon holi it is) net (so) because by word etc. It is s«d to be 

established within, we cannot (grant it) because of its being 

se taught for the sake of contemplation, and en account of 

its incongruity ; and, moreover, they declare Mm 

to be Purusha. 'V il. 27 ■) 

(Objection) . — This Vais'vanar* fire is i.one other 
than the fire in the stomach, because ot its being 
spoken of as the three fires and as the receptacle of 
the oblations offered to the pranas, in such passages 
as the following : 

" The heart is the Garhupatya fire, the mind the 
Anvaharya fire, the mouth the A'havaoiya fire. 



*CliliUlicli>Kyn-U|inmRliiul 6.11. 
■f Jluiidukii.Upuiiislittd 2-J. 

* CliliiiiuloL'yiiUjianiehad 5-111. 
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Therefore the first food which a man may take is 

in the place of homa ; * 
and also because of its being declared \p be establish- 
ed within man in the following passage 

" He who know^ tlTis Ynis'vanara ffre to be of the 
human form anar established within man,"+ 

The Vais'vAnara fire i= not Parames'vara. 

(Answer) : — Not ^P ; because it ie taught thai He 
hHS to be worshipped in the form of the fire id the 
stomach, and that it is impossible to hold that the fire 
in the stomach is of the form of the three worlds and 
bo oif. Moreover, in the words " this Vais'vanara fire 
is he who is known as Purusha, ^-the V&jasaneyins de- 
clare this Vais'v-inara to be the Purusha. Moreover, 
none but Parames'vara tan be strictly spoken of as 
Purusha, as the s'ruti says 

" By that Purusha all this is filled?'}' 
Wherefore it is right to hold that Parames'vara is 
meant here. 

leaee only, neither the Qod nor the element- ( I- U. 38- ) 
Jjecause this Vais'vanarn has the three worlds for his 
body and ie known by the name of Purusha, therefore 
neither the fire-god nor the third element (of fire) is 
meant here. 

It having bc$n proved that Parames'vara is denoted 
by the word 'agni' (fire) as having to be worshipped 
in the form of thp fire in the stomach, the Sutrakiia 
now proceeds to^liow how dthur teachers (;icha,ryas) 
have variously explained tin: application of the word 
'agui.' 

Jeimini (sees) no incongruity eves in literally (apply- 
ing the word) (I ii- 39) 

The application ©f the word '"giii ' to PantmoK'vtirji 
is justifiable not merely nu tlic ground that He has to 
be worshipped in the form of fire, but also on the 
ground that the word can be literally applied to 
Paramos' vara himself 'leading (the devotees! to 
the froat. Thus Jaimiui sees no incongruity in 
applying the word ro I'arames'vara, 

* Cllli;Llllli>JU-:L-U|>:L>iiKliil(l r, -IS, 1^. 
t K*iiiii|iiii!i!ibniliM;uni 10-l>-l-ll. 
J MMiaiiiiriiyium U*|>aiiitlinu 1. 



AVmarathya (holds it to bo) for manifestation's sake] (1,11. 30.) 

Sage A's'marathya holds that the Unlimited becomes 

limited in space occupied by the regions from the 

heaven d^wn to the Earth, wiUi a view to manifest 

Himself to his devotees. 

Badari (holds it to he) fur recognition's Bake, (-1 ii- 31) 

Bidari holds that the representation of the regions 
from the heaven to the earth as the head, reet and 
other parts of the body is meant for recognition, that 
is, for the attainment of Brahman. 

Jsimini (holds it to he) for exaltation's sake; so- 
indeed, (the srnti) reveals. ( I. ii. 32. ) 

Jaimiui thinks that it js with a view to exalt in 
thought the oblations to pranaetc. — taught in connec- 
tion with the worship — to the rank of an Agnihotru 
that the chest ete. of the worshipper aro represented 
as the altar and so on in the following passage 

"The chest is the altar ; the hairs, the grass on the 
altar ; the heart, the Garhapatya fire ; the mind, the 
Anvs.ha.rya fire ; the month, the Ahavtiya fire."* 

And accordingly the s'ruti says : '• He who offers 
this Agnihotra with a full knowledge of its true 
purpose." f 

And they declare Him to be therein. (I. ii. 33.) 

The Taittiriyakas declare that the Parames'vara 
dwells in the devotee's body when oblations aro 
offered to prina etc., as the recipient of those obla- 
tions, as the following passages show : 

" obLtion ! enter into me as S'iva, that there may 

bo no sensation of burning."}: 
" The Lord is pleased, the eater of all."J 
Wherefore in the opinion of all teachers, as also in 
point of reason, it is right to hold ihat Pariiines'vara 
alone is to be worshipped in the form of the fire iu the 
stomach, by tfie prana-agnihotra. 

Eml i if Ho- Second 1'i'nbi nfthr First AdhyAya. 

A. Maii'aI'Rva S'a'stri, b. a. 

(T" !>(■ contimn-d.) 

* Cli h :u nidi: y;s-t"| in ink hull. G-IV 
t Brilni— tJ|i. r,-2A. 
J MhIkiiih. L"|i. 3o.:l6. 
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THIRD PA'DA. 

This padfl will be concerned with an enquiry into 
the meaning of such of the Vedantio passages as 
contain explicit marks of Brahman, as also incidental- 
ly with determining as to who is qualified (for the 
study of tine science) : 

the abode of hetrea, earth etc-, ii the Faruaee'vm, owiag 
tothewerd'self" (I. HI. 1). 

The passage referred to here occur3 in the Mun- 
daka-Upanishad and reads thus : 

" In him the heaven, the earth and the sky are 
woven, the mind also with all the senses. Know 
him alone, the A'tman,'and leave oft other words. 
He is the bridge of the immortal."* 

Here a doubt arises as to whether the being 
spoken of as. the abode of the heaven and the enrth 
is the Parames'vara or some other being. 

• MuMduka-UpanieliaU 'l-~2 — 5. 
25 



{P-arvapah>ha) : — It seems that some being other 
than Parames'vara viz. V&yu, is the abode of the 
heaven, the earth etc., for he is declared to bl the 
abode of all in the following passage : 

" By air, as by a thread, O Gautama>, this world 
and tha other world, and all creatures are strung' 
together."* 

As against the foregoing, wo hold as follows: 

The Pammes'vHi-a is the abode of the heaven, the 
earth etc., because of the word ' A.'tma.n ' in the 
passage " Know hiin alone, the A'tinan." 

What is the objection to Viiyu, the Sutratmliu, 
being denoted by the word ' A'tman ' 

The Sufrakirn answers thus 

And became «f tie declaration (that he is) reached by the 

liberated (I- ill. 3.) 

It is none other thun ParaunesVara, because that 
Being is t" be reached by the liberated souls, — those 
who -ire liberated t'-oro. name and form generated by 
the meritorious and sinful acts — as declared in the 
following passages : 

•JJrilikd»ninj-»ka-DpiiDishad 5 — 7— i. 
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" When the seer see the brilliant maker and lord (of 
die world) as the person who is the source of 
Brahman, then he is wise, and shaking off good 
ar-d ev'l, he reacts the highest Sam.jam free 
from passions "* 

"Ar the flowing rivers disappear in the sea, losing 
their iiHine and tlieis form, thus, a wise man, fre^d 
f torn ume and form, goes to the divine Person 
who is greater than the great " t 

How ean this be possible in Yiyu ? Vfcj'ii becomes 
the Sutnitinan only a» ensouled by Parames'Tara, 
inasnii'L'h us Yiyu is one of the eight forms of the 
Pam mes'vara. Hence the ■conclusion that it is not 
Viyu. 

Mat the nbject of lafereaco, for want of its iesigutisB ; nor 

th»lWBgWBga.Ui.3-> 

It cannot be maintained that what is spoken of as 
the abode of heaven, earth etc, refers to Pradh&na as 
known by inference, inasmuch as it is the opudiina 
or material cause of all ; tor, there is no word denoting 
Pradhana. Neither can it be the Jiva, for, then, it 
would involve an incongruity. 

Swum of tie montien of a dlitlnetln (I lil. i ) 

Here a distinction is made between IV vara and Jira 
in the following passage ; 

"On the same tree man (pnrnsha) sita grieviDg, 
immersod, bewildered by his own impotence. Bat 
when he sees the other Lord contented and knows 
bis glory, then his grief passes away." t 

Wherefore He who is the Supreme fjord (Parnmcs'- 
varai in Uiinself cnu aloue be the abode of heaven 
earth etc. 

Jy tie eoatwrt ■;!. ill. S .) 

This section, indeed, treats of the Supremo, and 
hej;h)S thus : 

" Now the supreme kuawledge by which that 

Indestructible is known. "§ 

Wherefore also, the Pst-«iraes'\;ira is here referred 
to." 

And ob aasmit of p m m» ud «*tiag (. . iii. 6.) 

And also because, after having said that J iva eats the 
frails of his actions, the s'ruti speaks of Him who 
shines forth without eating, ii- the following passage. 



• Muui[aL»-l.']«iii»l,Bd 3 1—3, 
t Ibid 3 i- ». 

$ Mumlnka C|ittniK;iaJ 3- |. J. 
f Mumlaka Dpunisliud 11 -S. 



'■ Two birds inseparable friends, clinjr to the sar e 
tree. One of thein eats the sweet fruit, the 
othe.- looks on without eating."* 

Hence the c<>ncln«ioD that it is the ParamesVara 
Himself, distinct from the Jiva, who is spoken of as 
the abode of heaven, earth etc. 



Adhlkarana 2. 

The Siitrakitra proceeds to shew that unsurpassed 
Bliss is the result of reaching Parames'vara who, as 
has jnst bi-en described, has to be reached by the 
liberated souls : 

The Infinity {is Paxsmee' vara) been** of its mention after 

serenity (I. iii. 7) 

Iu the Ohaudogya-IJpanishad, after declaring that 
"Infinity only is bliss," the s'ruti describes the 
nature of the Infinity as follows ; 

" Where one sees nothing else, hears nothing else, 
that is the Infinite, "t 

Here arises a doubt as to whether it is the Para- 
mes'Tara or some other being who is denoted by the 
word 'Infinite. 

{Pitrvapaksha): — The Infinite is some being other 
than Pacames'vara, namely PnVaa. When, as regard* 
' uame"" and other things mentioned in the previous 
passages, Nirada asked " Is there something better 
than a name V'% Sanatkumira mentions " speech " 
and other things, in such words as ^ speech is better 
than a name ;"£ but, after Prina, s'rati introduces the 
Infinite without resorting to a question and on 
answer. Because Paratnes'rara is thus not the sub- 
ject itf discourse here, therefore Prina is the Infinite 

As ag»iust the foregoing we hold as follows . 
Parames' vara tiluue is denoted by the word ' Infinite,' 
us coining after ' serenity.' ' .Serenity * means Jivn 
as spoken 'of in the s'ruti '" Xow that serene being 
which etc." || And he is referred to by the word 
Prina/ After him, the Intiuite is declared as some- 
thing difiercut from him iu the words. " But in 
reality he declares what is beyond who d*-cUrea the 
Highest Being to be the true,***! and so on. Here, 
after 'declaring that He who understands Prina 



•ibid a l t 

♦ Opcil 7-34-1. 

; iWd. 7-1-5. 
^ Ibid. 7-a-l. 

I hid 8-3-4. 
Vlbid71T-l. 
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dechres that which is beyond in the words, " He who 
MS* this, perceives this, and understands this, declares 
-what is beyond ;* the s'ruti indicates, by the word 
'but,' that he who declares th.0 Highest Being to be 
the True is superior to him who is mentioned above, 
—to him who declares that Prana is the Being who 
is hey on d all. Tleretore it is to be concluded that 
the being who is called the True and is the subject 
subsequently spoken of as the Highest Beings is 
superior to Pr&na previously -spoken of as the Highest 
Being. It is that Being who is described in a succeed- 
ing passage as possessed of the attribute of infinitude. 
He is even spoken of as A'tman in a passage next 
succeeding it, in the words " Nent follows the expla- 
nation of the Infinite as the A'tman."t Wherefore 
the Infinite is the A'tman, none other than the Para- 
mes'vara, who in Superior to Jivn spoken of by the 
word ' Pr&na. ' 

And wring to the spprepristnini ef the attributes (I. Hi, 8). 

The attributes that He rests in His own grsHtness, 
that He k the Attnan of all, that He is the cause of 
all, and so on, are taught in the following passages : 

" Lord, wherein does He rest? In His own 
greatness. "% 

" A'tman is all this."§ 

*' From the Atman comes Prana ; from the A'tman, 
hope."|| 
These are appropriate only when applied to Para- 
mes'vara, not to Jfva denoted by the word ' Prina.' 
Wherefore, it may be concluded that Parames'vara 
anme is the Infinite, not the other. 

(Objection): — In the preceding adhikarana it was 
shewn that the liberated souls attain equality with 
Brtihman, as said by the s'ruti " He reaches the 
highest equality free from passioDs."*T Accordingly 
it is to be concluded that the liberated souls who have 
attained onion with Brahman remain separate from 
Him. In the passage "where one sees nothing else, 
beara oothisg else, understands nothing else, thitt is the 
Infinite," -"* it is deelared that, when Brahman denoted 
by the word ' Infinite' is seen, there can be no percep- 
tion of the universe as opposed to Brahman. Bow to 
reconcile this ? 

• n*r7.Ife-4. 

t Ihid t-stot. 

tCth. Up. 7— S4— 1. 

} Ibid. 7—46—2. 

H Ibid, 7—16—1. 

*Muodakji-C[»nilLud, 3—1—3. 

•» Chb. Up. 7— SS— 1. 



(Anmew) : — The«meaning of the pssertion that " one 
sees nothing else" when the Infinite is immediately 
perceived, may be expbiined as follows : He whose 
nature is unsurpassed bliss, in whom — whenjmmedia- 
tely seen*— merged, a man does not seek to put-ogive 
colour and other sense-objectsnrith ft longing for any 
more plexsures, He is the Infinite, He is Brahfhan. 
Imieed, the various kinds of sensuous pleasure are 
only the infiniteaimully small fractions of Brahman'i 
bliss. Accordingly the S'ruti says, " All other crea- 
tures live on a small portion of this bliss."* Where- 
fore here, a« regards Brahuinn, there cas be uu denial 
of duality. We need not specially investigate, as to 
how the perception of the- universe which is alien to 
the highest end of man can be avoided so long as thu 
universe exists. For, in the case of liberated souls, 
it is not the material (Prakrita) universe which is per- 
ceived by them. Uu the other hand, it is Brahman 
Himself, whose essential nature is unsurpassed bliss, 
that forms the object of perception in tne form of 
universe. Accordingly the S'ruti says ;, 

" That, then, he becomes ; Brahman whose body is 
Light (Akas'a), whose nature is true, whose delight 
is in Prana (Supreme S'akti), whose bliss is in 
Manas."! 

There, the liberated soul is introduced in the words 
" He attains to the state of self-effulgence, he attains 
to the mastery over manas," and so on* Tn " hw 
is the master of speech" and so on, he is said to be 
endued with speech and other sense-organs which are 
under his own control, which are non-materialjapra- 
kritai and perfectly pure. To him, then, on attaining 
to that condition, this visihle array of the material 
f prakrita) universe becomes the very Brahman whose 
body is ikia'a, i. <■., whose body is trite f.ight of spiri- 
tual consciousness. This is the hidden meaning of 
the passage. Wherefore equality of the liberated souls 
with Brahman consists iD their perceiving the universi 
as one with Brahman in essence. Hence the propriety 
of the whole doctrine. 



Adhikarana. 3. 

Tfct Axifeara (Ss ?arau.M'va») beesue «f tie nnpartiaf 
of (tlu naivsfw) toelsflag s'ka's's. (I ili 9). 

The passage which forms the subject of discussion 
here occurs in the BrihLdaranyaka, and runs thos : 



• Bri. Up. 6—3—32. 
t Tait- Up. 1— fl. 
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*' Gargi, the BrTihmans call this the Indestructi- 
ble 'Akshara). It is neither coarse noi fine, 
neither short nor long, neither red nor fluid ; it 
is without shadow ;"* and so on. 

Here a threefold doubt arises us to the. meaning of 
the word 'AJJshara' ; do^s it refer to Pramiva, Jiva or 
Pa fames' vara ? 

(PiU-vajtakxhii) : — One of the two, Vrmiava or Jfva, 
is denoted by the word * aksbara, J — How ? — It is but 
right th»t it should refer to Pranava inasmuch as the 
word l nkshura' i< synonymous with 'letter.' It is 
also right that 'akshara' should r*-ft't to Purusha or 
•Jiva, as saiil in the scriptural passage ' Purusha is 
termed akshar:i."t Wherefore they alonn "are re- 
ferred to by the word ' akshxra' 

As against the foregoing we hn|d as follows : He ie, 
it is Brahman who is denoted by the word ' aksliara.' 
Why ? Because the Akshara is said to support every- 
thing moulding akfts'a. When GArgi asked ' In what 
then is the £l?»s'a woven like warf and woof V'% — 
that iikas'a which is described as the basis of all phe- 
nomena in tbe passage, " That of which they say that 
it is above the heavens, beneath the earth, embracing 
heaven and earth, past, present, and future, that is 
woven, like warf and woof, in the iikas'a-,"§ — Yajfia- 
valkya said. "O Gavgi, the Brahmanas call thin ihe 

Akshara. In that Akshara then, Gargi, 

the alciis'a, is woven, like warf and woof. J '|| We are 
taught that the Akshsira so described supports the 
universe incrading akas'a. Where else is'this possi- 
ble except* in the Paramatman ? Wherefore Para- 
mes'vara alone is the being denoted by the word 
1 Akshara. 

And that, 07 the command- (I. ill- 10). 
Aud wo are taught th .t this support is owing to the 
hk'lt command, as the S'rutf say3, •' By the command 
of that Akxliara, O Gargi, Sun and Moon stand apart, * ,| 
Jiva cannot excrete such a command over the world, 
as the S'rtrf « says that there cannot be «. second in the 
(-ojnoiand of the world, in the passage, " One alone is 
Kndra they are ncrt for a second "**. Wherefore 
Paraines'vara alone is denoted by the word 'Akshara.' 



And bmiM of the exclusion of distinction (I HI. 11.) o 
" Distinction " means being a separate entity. The 
concluding portion of the passage, — namely, "This 
Akshara, O Garg$*« ia unseen, but seeing: unheard, 
but hearing; uuperceived, but perceiving ; unknown, 
but knowing." — excludes the idea of the A kshara being 
distinct from Parames'vara, inasmuch as neither Jiva 
ngr Prauava can be spoken of as seeing and being at 
the«ame time unseen. Hence, the conclusion that 
Pk i amies' vara alone is the Akshara. 



* fan. Uji. r. -R H. 
t Bluvjtiivjul tutu. W. Ifi. 
■* Bit, Up. 5— N--7. 
S Ibid 5 S 1. 
I: Uii. U]i. S— « -11. 
f Jliitl, 0-£-9. 
•* Atfmn uh'ji-us. 



Ad h I karana.— 4 

This Adhikaranais intended to show that the Para- 
mes'vara, though beyond the reach* of sensuous per- 
ception, yet becomes immediately perceptible to His 
devotees, as a result of His Supreme Mercy : 

Be is the object of perception, tecuse of the mention 
(of Sis tttritatw). (I- HI. 12) 
The passage which forms the subject of discussion, 
here occurs in the Pras'na Upanishad and reads as 

follows .• 

" Again he who meditates with this syllable ' Aum' 

of three matras, on the Highest Purusha, he comes 

to light and to the sun. And as a suake is freed 

from its skin, so is he freed front, evil. He is led 

up hy the Sufiian verses to the Brahma-world, 

and than Him who is superior to the Jiva-mass 

he sees the Higher Purusha lying in the body."* 

Here a doubt arises as to whether the entity spoken 

of as the object of perception is the Parames'vara or 

some other being. 

(Ptlrvapaksha) : — He is not ihe Parames'vara. He is 
none other thaii the Hiranyagarbha, as the a'ruti 
speaks of the attainment of his regions, in the "words, 
'bytheSAroan verses, he is led up to the Brahma- 
world.' And the world ' Highest' too is applicable to 
him who is the highest of the Jivas. Or, it may be 
Naraymia; for he is the being denoted by* the word 
' Pmu-ha'. He can also be spoken of as higher than 
the Hiranyagarbha who is the aggregate of the Jtvas 
He ajone is known to be designated by Pranava 
His nbodf alone is declared in the s'ruti to be intuited 
by the wise, in the words, ''That supreme abode of 
Vishnu do the wise ever see ;"t and in the concluding 
verse thi* fact is thus referred to : 



. • Op. Cit 5-5. 
t Tttittirijii-SamliUA 4- 2— ». 
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« Through the Rik -verses he arrives at this world, 
through the YajuB-verses at the sky, through the 
8£ men- verses at that which the wise teach."*' 

As against the foregoing we hpJd aa follows : Here 
the object of the act of perception is the Pararaes'vara, 
because of the mention \>f His distinguishing attribu- 
tes each as tranquillity in the following passage : 

" The wise arrives at that which is tranquil, free 
from decay, from death, from fear, — the Highest"! 

Indeed, in the Hiranyagarbha who is a creature of 
the Parames'vara, no such attributes as tranquillity 
can exist. The term * Brahma-world' means the region 
of S'i va — the Para-bran man — whi ch i r worthy of attain- 
ment. Re, indeed, who is ' higher than him who is 
superior ' to tlio Hiranyagarbha, the aggregate of 
Jivrs spoken of as ' Jiva-maes' — is declared as the 
object of meditation. Hence the untenability of the 
view that the Hiranyagarbha is meant here (to be 
the object of perception ). 

As to the assertion that Nir/iyans is. meant here, 
it needs investigation. How can he be spoken of as 
eternally free, as the cause cf fearlessness, as the 
supreme, beyond all universe, as taught in the words 
" free from death, from fear, and highest"? He is, in- 
deed, of the form of the universe. And how then to 
explain the statement that the devotee directly sees 
Him who is higher than Nariyana — than him who is 
superior even to Hiranyagarbha the ' jiva-mass,' — 
Him who lies in the body as the AntaryAmin and is 
therefore called Purusha, Him who is Para-brahmnn ? 
Indeed, the s'ruti declares as follows : 

" Superior to Nariyana is Brahman."* 

"True, real, the Supreme Brahman, the spirit 
(PuruBbai, dark and eyellowish, celebnte, diverse- 
eyed"^ 

Wherefok-e it is but right to maintain that the s'ruti 
— "he sees the Purusha lying in the body, Greater 
than the Great," — declares as the object of percep- 
tion Him who is called Purusha as dwelling in the 
Dahara-lottis in the hody ; who is denoted by the 
Prima va, as declared in the si-'uti," Designated by 
thai (Pranava) which is merged in its root (the syllable 
d) is He who is the Highest, the Mahes'varu (Jrcat 
Lord);" who, as said in the s'ruti " Bruhmaji who is 
greater than Niiriyana," is greater than Nirayuna 



who is the form of universe : who is true and . 
real, a* devoid of all divergence in speech %nd 
thought; who, as possessed of three eyes, is said 
to be dj verse-eyed ; who, aa coloured^ by the 
Soprem* Energy (Para-s'Ati) called Umi-a word 
formed of the constituent ^sounds of the Pranava 
in their reversed order,— is described as darlf and 
yellowish ; who is the supreme* all-transcendityj Brah- 
man Now as to the a&sertion based on the s'ruti 
"That Supreme abode of Vishnu": there is no in- 
congruity whatever, inasmuch as that very supreme 
form of Vishnu which, when looked apart from the 
universe, is made of unsurpassed bliss, is itself the 
Supreme Brahman called .S'iva. That is to say, there 
is no essential distinction between Vishnu and S'iva, 
the material and efficient causes of the universe, ex- 
cept whnt is due to a difference of state. 



# .Jm»nu-Upt»iii«ha(] 6 --7. 
t Ibitl 6 7. 

*41klmiM-r;|utiii>liiul. 
$ ll>itl. 

• 20 



Adhlkarana 5. 

Thus, it has been shown here that the Sakshitknra 
or direct perception of Parabrnhman, the diverse- 
eyed, — who is above the universe including Vishnu 
Brahma and so on, who, lying in the body as an act of 
Grace to the devotee, is called Purusha, who is as- 
sociated with Urns, the Supreme Energy (Parama- 
S'aktil, — enables His devotees who are always intent " 
on His name, Pranava, to attain Him, by way of 
bringing about the cessation of all samsira. This 
adhikarana proceeds to speak of His residence iirthe 
hody and of His worship : 

Sahara (le Parames'vara), because of the nextrfnentiQjwd 
(attributes.) (I- m. 13). 

The passage which forms the subject of discussion 
here occurs in the Chhiiidogya-Upanisbad and reads 
us follows : 

" Tliefe is this city of Hj-abutan, and in it the palace, 
the small (dahara) lutus and in it that Dallam (small) 
ilka*'*. Now what exists in tliM I'ahara-i'iksis'a, that 
is to be sought^for, thai is hi be understood."* 

Here a doubt arises us to whether it is the material 
ether (Bhutjkis'iil, or Jiva, or» Pa rallies' vara that is 
denoted by the word ' diiharii. 

{Pi''irt<}><tk*h«) :— The application ul'thp word ' afc»- 
.s'a being restricted to tlie material ether, ' Dahara- 
iikas'n ' denotes bhutakiWii or material ether. Or, 
the word ' dahara' refi-^ to Jiva, because the word 
means 'small in size' ar.d is therefore applicable to 
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Iff a who la ana, if atomic siiBe. Jt Dahara ' ran not 
denote the aril-pervading Parames'vara. 

As agaiDst the foregoing we hold as fallows : 
' Dahart-ulcas'a is none other than the Parames'vara, 
Why f Because of the attributes next, mentioned, 
soph a* the cittribotes of being free from sin and so on, 
thns declared in a subsequent passage of the section : 

" This A'tman is free from sin, free from old age, free 
from death Hnd grief, free from hunger and 
thirst, of unfailing desires, of unfailing will." * 
How enn these exist in the Jiva who is a samsarin, a 
beinp of the world ? Wherefore Dahara-akas'a is 
none other than the l's'vara, possessed of the attribute 
of being free from sin, and so on. 

And because of going and of the wort So iadeed It is found ; 
and there Is an indicating mark (I, iii, 14 V 

' Dabara-akas'a ' denotes PaTames'vara, also because 
it is declared that the creatures daily go into this 
Dahara-ikas'a, and because it is spoken of as ' Brahma* 
loka' in the following passage in the same context: 

" As people who do not know the country walk 
:igain and again over a gold treasure that has 
been hidden somewhere in the earth and do 
not Discover it, thus do all these creatures day 
after day go into the Brnhma-loka, and yet do 
not discover it, because they are carried away 
by untrnth."t 

So, indeed, elsewhere thes'ruti speaks of the creatures 
thus going t j the Parames'vara, as found w the follow- 
ing passage : 

'In the same manner, my son, all these creatures, 
when they have become merged in the True, 
ko'jw not that they are merged in the True." J 

We also find the word Brahma-loka applied to the 
san.e in the following passage 

"' This is Brahma-loka, O Kinjj." $ 
Aloreover, even leaving out of consideration the fact 
that the s'ruti speaks elmivhvre of the creatures daily 
going tt Brahman and refers to the Dahaia-akits'a by 
the word ' Brahma-loka,' we find ample evidence 
abowiug that D.thara-nkiWa is Paramos' vara in the 
section under ;liscussiou which Speaks of all creatures 
going daily to Brahman and contains the word 

Bralima-lokst' referring to Daliara-iikAs'a. 

* Il.iel. o I --iV 

t VM. 8-3—2. 

I It.id. C D— 3. 

§ llri. L>. 6.-:i-^. 



Because of Sis gwatawi— the rapperttog (of the ttivtrn)— K'lag 
found la tbii (DaUra-i'kfVi'a). (I. HI. 16) 

The act of supporting the universe, which consti- 
tutes the Parames'rara's greatness, is predicated of 
this Dahara-fckis'a, in the following passage : 

" Now that A'tman is the limit the support, so that 
these worlds tuay not become jdmblednp."*' 

And this supporting of the universe forma the 
greatness of Parames'vara, as ohe following s'ruti 
declares . 

" He is the lord of all, the master of all beings, the 
protector of all beings. He is the limit, the sup- 
port, so that these worlds may not become jumbled 
up."t 

Wherefore also, Dahara-ukas'a is Pararoes'vara. 

And it being well-known (that Ee is to be worshipped there), 
ll. ill. 16). 

The Mahapanishad says .* 

' : There is that small lotus situated in the body's 
midst, free from sin, the abode of the preat,- 
and therein is the Dahara (small) ilk As' a, free 
from grief ; and that wbicb is there within has 
to be worshipped ."% 

The Kaivalya-Upaniehad says.- 

" Having regarded the heart-lotus as free from all 

stain, and having contemplated the Lord 

Parames'vara, with His helpmate Uma. as the 
Triloetmna(thxee-eyed),asN$laknnthft(d&rk>neulc- 
ed) as serene " 

Prom such passages as these it is clear that Para- 
mes'vara associated with limit is to be contemplated 

as dwelling within the small )otus. For this reason 
also, Dahara-Akasa is Faramesv'ara. 

< Ohjectvm) : — From such passages in another Upa- 
niahad as ■' In that akas'a within the heart, there 
reposes the ruler of all, the lord of all, the king of 
all,"§ it is clear that the Parames'vara is to be con- 
templated as dwelling in the Dahara akasa within the 
small lotus. Here He is to be contemplated as the 
Dahara-iki'is'a itself. There is thus a self-contradiction 
in tht Upauishads. 

[AnxUxr) : — Even here it is the Parames'vara dwell- 
ing within thf Dahara-ikas'a that has to be cort- 

* Chlin. TJ|i. 8—4 1. 
t Uii. Up. 6-4—32 
J Miliums. Up. 10. 
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tern pin ted. But, inasmuch as sinlessuess and other 
attributes of Paramea'vnia are found predicated of 
Dahara-nk&s'a, Paratues'varR amy also hg spokfea of as 
Dahara-ikas'a when conceived* ass" Chitl-ambara, aa 
enrobed in the Spiritual Light. 

01 you say that)- owing 3 reference to the ether that (other) 

li meant hen, (wo reply) no, owing to impossibility 

II- ill. 17.) 

(0&/eetwm) : — The^other, namely jiva, is referred 
to in the following passage : 

" Now that serene being who, after having risen 
from out this earthly body, und having reached 
the highest Light, appeals in his true form, that 
is the A'tman : thus he speke,"* 

Therefore the akas'a under discussion can be no 
other than the Jiva. 

(Annivrr) : — No ; because the attributes mentioned 
above, such as freedom from sin, cannot pertain to 
him. Wherefore akas'a properly refers here to none 
other than Pararaes'vara to whom those attributes 
belong. 

(If you say that it is ji'va) because of the subsequent (passage), 

(we hold that it speaks of ji'va) whose true nature hu 

manifested itself (I- lii- IB.) 

(Objection) : — In the sequel, in Frajap&ti'e words, 
the s'rnti declares that Jiva is devoid of all sin and 
eo on, thus i 

" The A'tman who is free from sin, free from old 
age, from death and grief, from hunger and 
thirst, whose desires never fail, whose will is ever 
true, lie it is whom we must search out ; He it 
is whom we must try to know. He who has 
searched out that A'tman and understands Him 
obtains all worlds ;ind all desires." 

The s'rnti also spcuks of the characteristic mark of 
Jiva — namely his swsoeiafcMin with the thrive avasthas 
or states — in the following jmswig^s : 

"That person who is seen in Ibr i-vc, lie is A'tman; 
thus he said.'t 

• Chlii. UpaiiUkul B-3-1. 

t Clllifl, U[lttllisli:nl 1-1"J 



" He who moves about happy Tn dreams, he is the 
A'tman."* 

" "When h man being asleep, reposing, and at per- 
fect rfist, sees no dreams, th*at is the A'tmnn."t 

Therefore it is right to say that Jiva is here referred 
to. 

( Answer) ; — There is no force in this contention. 
Here the s'ruti describes Jiva whose attributes, such 
as sinlessness, had been veiled by the body generated 

by his own beghmingless t-in and karma, but who, 
when afterwards become united to the Supreme Light, 
has his owu true nature manifested, as well as the 
attribute of freedom from sin and the like ; it Is not 
the Jiva who is of samsara. 

But the Dabara-akas'a denotes the Being whose 
several blessed inherent attributes are never hidden* 
Thus, the Dabaia-akAs'a here spoken of is neither 
bound nor liberated. 

The reference serves a different purpose. (I, lii, 19). 
The manifestation of Jiva's true nature on reaching 
the Supreme BeiDg denoted by the word Dahara-ikas'a 
is spoken of in the following passage : 

" Having risen from out this earthly body, and 
having reached the highest light, he appears in 
his true form ." J 

Here the reference to Jiva serves to show that such is 

his greatness. Hence no contradiction. 

(If you hold that Jiva is here referred to) because of the s'nni 
speaking if smallness, this has been enswerci. (I, ill, 30). 

As to the objection that, as dwelling in a am all 
place, the Dahara-akas'a must be a limited bein£, and 
that it is therefore not the Supreme Being here refer- 
red to, — it has already been answered in the sutra 
I, », 7. 

V M.\ii'ai»:v\ S'.VsTiii, n. a. 
(To In- t'vittintteil.) 
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ABibMMMafUSnwmMaBea. (I. ill. 11). 

The Jifa's resemblance to the Supreme Light refer- 
red to bj the word ' Dahara-ikis'a' is spokes of in tbe 
»qnel : 

"That limit day and night do rot pass, nor old aire, 
death and" grief ; neither good nor evil deeds. All evil- 
doers turn back from it ; for the world of Brahman is 
ipee from all evil- Therefore be who has crossed that 
limit, if blind, ceases to be blind ; if •wounded, ceases 
to be wounded ; if afflicted, ceases to T>e ^afflicted. 
Therefore, when that limit has been crossed, night 
beoosaea daj indeed ; for the world of Brahman is 
once for all."* 



• fthu-Up. a-t-i.i. 



si 



Here, indeed, the sinlessness and constant lumino- 
sity of the Dahara-akas'a which has to be reached are 
given out as the reason why, like tbe old age etc. 
which are tbe result of sin, tbe evil of blindness etc. 
ceases to be on reaching the Dahara-afeaga, and why 
then there is a constant light. That the fqrmer is the 
cause of the laLter is clearly seen in another passage 
which reads as follows 

'* Free from all taint, he attains to hi^he^t equa- 
lity."* 

Thus wc have that he who has reached the Dahara- 
iikiis'a attains the result mentioned above, namely, 
the resemblance thereto by way of attaining equality. 
This will hold good only when the Jiva *is distinct 
from the Dahara-ikis'a. And therefore it may he 
concluded that Jiva is not the oeing spoken of here. 

Again, the eiltrakira cites yet another authority on 
the subject : 

and, mortem, (it is saXjaid In tbe Smriii (I- ili. 22) 

It i.° said in the Smrit;. that Brahman dwells within 
the small lotas and is the object of worship 

• Huodalu. Up. 3-1. 
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" Or, from the teaching of a Gilru let him know 
Paramatman whose body is, the Supreme Bliss, 
who is Purusha, dark and yellow. By practice, 
O Gargl, the righteous perceive Brahman in the 
city of Brahman, in mid-ikis'a of the small lotus, 
and do thou also proceed in the same way." 

Accordingly it may be concluded that the Para- 
brahman whose nature is the Supreme Light, who has 
, to be reached by the liberated, who is associated with 
Uma as His Supreme Energy, should be contemplated 
as dwelling within the Akaa'a in the small lotus, as 
possessed of sinlessness and other attributes inherent 
in his own nature. 

Adhikarana-6 

Now the Sutrakara proceeds to treat of another 
form in which Parames'vara may be worshipped : 

By the text itself He is declare! -I. iii. 33) 
The passage which forms the subject of discussion 
here occurs in the Katha-Valli : 
"The Pnrusha, of the size of a thumb, stands in 
the middle of the body, the Lord of what was 
and what is yet to be ; thenceforward he fears 
none."* 

Here a doubt arises as to whether thePurusha, said 
to be 'of the size of a thumb,' is Jiva or Para- 
rne's'vara. 

(Purvapaksha :) — It is but right to say that Jiva is 
here gpoken of ; for, Jiva is declared to be of the size 
of a thumb, in the following passage 

"He assumes all forma; he is led by the three 
gu$a#, following the three paths. He is the lord 
of life and migrates through his own works. He 
is of the size of a thumb, brilliant like the sun, 
endowed with thoughts and egoism."t 

.And the words*' stands in the middle of the body," 
show that the Purusha here spoken of- dwells in the 
niiddlejaf the body. The all-pervading Parames'vara 
cannot be the Purushy here spoken of. 

As against the foregoing we hold as follows : It is 
we]) to say that it is Parames'vara »w ho is spoken of 
as thumb-sized Purusha ; for the pasbage under dis- 
cussion describes the characteristic marks of Para- 
mes'vara, in the words " He h the lord of what has 



been and what is yet to be ;" and so on. The S'rati 
declares (elsewhere) that He alone is the lord of all, 
in the words " endued with all power, the lord of all, 
S'ambhu dwells in the ^.'kilsVs mitiet." 

How, then, to explain the finitude frequently predi- 
cated of the Parames'vnra ? As .regards this, the 
Sutrakara says 

But (it is so said) because of (Hie being) ia tie heart, 
while teaching what man hae to do- (I. ill. 21) 

It is with reference to the heart of the devotee that 
Parames'varaj though infinite, is said to be thumb- 
sized ; and the injunctions of the science of Upasana 
(contemplation] aie to human beings. The Para- 
mes'vara who is supremely merciful assumes the 
form of the same size as the heart of the human 
devotee, thus rendering contemplation possible. Henca 
the conclusion that the Parames'vara who is full of 
light, dwells within the heart of the devotees in the 
form of lingo, or the subtle form. 



•Op. Cit..4-12. 

t S'vetaa'vatara-Upanishad 5-8-9. 



Adhlkarana.— 7. 

In the adhikarana just closed, it has been shown that 
the worship of Parames'vara is intended for man alone. 
How is it that the Atharvas'iras speaks of Devas 
worshipping the Parames'vara, in the words, " Then 
the Devas saw not Rudra, and those Devas (began to) 
contemplate Rudra " ? 

In reply to this question, the next adhikarana pro- 
ceeds as follows : 

Even above them, ai Ba'dara'janalioldB ; because 
it ia possible, (t. iii. 26). 
The passage which forms the subject of discussion 
occurs in the Atharvas'iras and reads as follows: 
"Those Devas contemplate Rudra." 

Here a doubt arises as to whether it is possibly or 
not for Devas to engage in the' worship of Para- 
mes'varti. > 

{Piirvapaksha) : — It is not possible. He alone is 
qualified for Vedic ritual who is possessed of an aspi- 
ration, who is able, wise, and not excluded by the 
S'astra. They have not the requisite ability, for 
want of a body. Indeed it is the embodied ones that 
can engage in the act of adoring, contemplating, and 
the like. It cannot be maintained that they do pos- 
sess bodies, on the authority of such passages as 
" Indra raised his thunderbolt [vajra) against Vritr»" ■ 
for those passages which are subservient to the indi- 
cation of an injunction cannot point to any thing other 
than that injunction Even supposing that they 
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do possess bodies, they have nothing to aspire after, 
inasmuch as their abode and that of Parames'vara are 
one and the same. From the passage "Devas went to 
the region of avarga, and these Devas masked Rndra 
' who art Thou ?' ", we understand that the region of 
svarga is itself the abode ,oE Rudra, the Parabrahmau : 
and that if" also the rigioii of Devas. We also learn 
that even the Mukta or liberated soul has ultimately. 
to attain to tbe region of svarga, from such passages 
as the following 

" He attains to the region of svar."* 
Nor do they possess requisite knowledge, since, in the 
absence of Vedic stady preceded by the sacramental 
process of upanayana, no Vedantic enquiry is possible 
and they cannot therefore awpiire a knowledge of 
Brahman. Hence, too, their exclusion (from worship) 
by tbe STistra. Wherefore the Devas are not quali- 
fied for the worship of Brahman. 

{Sidilh-'inta)': — Eveu the Devas are competent for the 
worship of Brahman. — Why? — Because there is room 
for aspiration in their case. And it cannot he said 
that the abode of the Devas and the abode of the 
Parames'vara arc same ; for, the word ' Svarga/ 
though signifying bliss in general, denotes a particu- 
lar kind of bliss according to the context. The word 
' Is'varo,' for instance, signifying ' master' in general, 
applies to a king who is the ruler of a country, in 
virtue of the context, as in the following passage 

" And one should also visit the king (Is' vara), for 
the sake of acquisition and security." 
But the same word occurring in a section treating of 
Brahman signifies unsurpassed power and applies to 
Brahman. So also, in virtue of the context and of 
the explanation afforded by other sources of know- 
ledge concerning the subject, the word ' Svarga' sig- 
nifyinz ' bliss' in genera' denotes the abode of Devas 
which affords a (comparatively) small amount of bliss, 
tainted as it is with the defect of being liable to decay 
and of being less exalted than some other kind of 
bliss. On the other hand, it denotes S'iva the Para- 
brahman's abode as being unsurpassed bliss itself, and 
as the place from which there is no return. Thus it 
is quite possiblo that r.he Devas who dwell in a place 
where happiness is tainted with the evil of bem^ T less 
exalted than some other kind of happiness, aspire to 
attain to Brahman's abode which marked with 

unsurpassed bliss. Oil the authority of passages 
speaking of subjects subsidiary to an injunction, 

* Tniuiriy:i. U|i. I- 11. 



it may also be seen that the Devas are embodied 
entities, and, as such, are efficient "agents of action. 
Though such passages as " the eon is the sacrificial 
post,'' and " Fire is the antidote to tbe frost," which 
figuratively speak of things subsidiary to the main 
injunction, are not intended to inculcate what they 
literally convey, still, such subsidiary statements as 
" Indra raised the thunderbolt against Vritra," which 
are neither contradicted by other authorities nor 
vouchsafed by any other sources of knowledge, may 
justly inculcate what they speak of as a truth to be 
accepted. It is also possible that, — either because, in 
virtue of their exalted power, the Vedic doctrine re- 
veals itself to them, or because they have not forgot- 
ten what they had learnt before, — they possess requi- 
site knowledge. The S'astra having enjoined divine 
worship on all in general, it cannot but be intended 
for the Devas, so that there is not the slightest ground 
for the exclusion of Devas. Wherefore Devas are 
competent for Brahmavidyi. 

The Sfltrnkara supposes an incongruity resulting 
from the Devas being embodied and refutes it as 

follows : 

If yen urge an incongruity in ritual (Karat), (we answer), ao, 

the assumption of more than one (body) being revealed- 

(I. ill 36.) 

(Objection :) — While the Devas are embodied enti- 
ties, it should at the same time be supposed that, 
being invoked in the several sacrificial ritnals per- 
formed in various places, they are simultaneously 
present in all those places. This does no* hold good. 
Thusnrises an incongruity in the matter of ritual. 

{Answer): — No such incongruity can be urged here. 
It is declared that, though embodied, Saubhari and 
others have assumed more than one body. H»nne no 
incongruity whatever. 

Let there be no incongruity in th% matter of riUal ; 
but an incongruity does arise in the matter of 
Vedic Revelation. As against tms objection +'ie 
Sutrakara proceeds as follows : 

If (7011 urge an incongruity Sfto) Revelation, (we surer) 

no, because of the origin thence, 1 ts may be sen) from 

the direct (revelation) as well at (the indirect 

revelation or) inference. (I- iii. 37.) 

\ Objection) : — Though there may arise no incongruity 
in the matter of ritual. <in incocgruity does arise in 
the iratter of V'edic Reflation. — How? — Being made 
up of parrs, tbe Devas are naturally impermanent. 

From this it necessarily follows that Indix. nnd other 
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Earn* had «h» a birth. Then it is necwsarily either 
that, previooa to their birth nod tabsequeot to their 
abata, snob Vedic wards.** «Indt»' have do meaning.or 
•hat the words are impermanent. If impermanent, tbey 
oust base proceeded from an individual person j and 
than the injunctions and prohibitions Iobb their autho- 
rity, and the rituals therein enjoined have no ground 
to As* upon. Thus many are the evil logical osnae- 
fptnttam of the doctrine. Accordingly, to avoid in- 
eeegruiff a* Jo the Vedic Revelation, tbe doctrine 
JtanHJw ©svas are embodied should sot be assented 
to. 

(jtimer) .«— Hot 80 ; for, ftence i. e , from tbe very 
Tedito words tub as * lodra,' Indra and other beings 
m» created. It 'lodra' and other words denote 
particular individuals, their, indeed, it would follow 
either that on tbe extinction of the beings denoted by 
those word* they will hare no objects to denote, or 
tb*t they an impermanent. We maintain that, 
like the wr»rd 'cow,' such words as Indra ' merely 
denote, a- general form- Accordingly, a potter thinks 
of a general form suggested to his mind by the word 
' pot,' and then produces a pot ; so too, on the disap- 
pearance of a former Indra, Brahma, thinks of the 
particular forts of that Indra suggested by tbe Vedic 
word ' Inira' and produces another Indra of the same 
form, and so on. Wherefore, though Indra aud other 
individuals may disappear, tbe several general forms 
da not dense, and the words are accordingly eternal. 
Hence no incongruity whatever. If yon nek for 
astaority on this point we appeal to 3'ruti (direct 
revelation) and Smrtti (indirect revelation). Thus 
says the S*ruti : 

" By Veda, Prajapati projected the forms, existent 
(or sensuous) and non-existent (or super-sen- 
sadu's)."* 

" He uttered " ||hi»h," and he created the earth."t 
Tie SmriU says : — 

" The names and acts of all, severally, and the 
various forme, He created at first from the Vedic 
words themselves,"} 

Art tact, tnntftl, (ItiUtMrtality. (I. IB. 9S- 
Hence alone^ though Yje'vamitra and others are 
the- authors of mantras— as may be. seen from such 
passages as 



" He should invoke the authors of mantras."* 
" This is Vis'vamitra'B Sukta (hymn)."! 
atill, each words having reference only to general 
forms of thitgs, the eternality of 'the Veda which is 
made of mantra and brUhmanS, becomes explicable. 
For, Brahma recollects by Vedic Word what tbiugs 
are to be created and then civates them,»He being 
■endued with the power of seeing thu mantras without 
learning them from a teacher. Accordingly, on the 
expiry of tbe Naimittika-PraUSya — i.e., the deluge 
of the three worlds taking place at the end of a day 
of Brahma, — Brahma recollects, by the Vedic word, 
the several forma, such as ' that of Vis'vamitrai 
belonging to preceding cycle, and creates others 
possessed of the same fcu-m and endued with the 
same powers, and these give out- all tbe mantras 
without having studied them at all. Thus they are 
tbe authors of the mantras, while at tbe same time 
the Veda is eternal 

(Objection) : — It may be so m the case of tbe 
Naimittika-Pralaya. But how te explain the eter- 
nality of the Veda in the case of the Prikrita- 
pralaya or Kosmic Dissolution when Brahma and the 
word called the Veda disappear altogether ? 

In answer, tbe Siitrakara says : 

They being of tame names and forms, no Incongruity In tat 

retire (of the Koines) either, u laewn a* Bevelatin 

and imrltf. (L ill. 39). 

Because the things to be created are of same names 
and forms, there is no incongruity in the Kosmos 
coming again into being niter the Prakrita-pralnya. 
To explain : — The Praraes'vara, the original Creator, 
who is Omniscient and Omnipotent, and who is 
beyond the whole universe, recollects tbe form of 
the preceding Kosmos and cceates again a Kosmos 
of the same form, and He also recollects the Vedas 
ns they were arranged before and gives them to 
Brahma, His son. — How is this known ? — By Sfruti 
and Smriti. S'ruti says i 

"The sun and the moon, the Creator made as 
before, as also heaven and the Earth, the Mid- 
Air and Svarga."t 

"Who creates Brahma, first, and who gives Him 

the Vedas. "§ 
Smriti also says. 



• Thtttfetji-BrthnnHi*. Z— « -», 
tHwL»-S— a. 
J Hub. l.fi. 



* ApaKtambaa-Pravaragatras 1 — 7. 
t Taittirtya-Samhiti 6—2— 3. 
X Mahlnaraya-na — Up. 
5 SveW— Up. a— 18. 
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" H* trot fcr s aWJd mm alone, in that He cast seed. 

Tha* fcw sa Mst a golden egg, like in splendour to 

the thoonatKrayext (mn); m that was born 

spontaneously Brahma, the grand paient of all 

the worlds."* 

"He first created 3tt-ahroa and gave Him the Vedas" 

Wherefore, even though the whole Kosrrto has fo 

come afresh into being after the Prakrits or Kosmic 

Pralaya, the Vedaa nre eternal 

The Sutra kara proceeds to state anotfier view ; 
Owing to impossibility InJUfiw ate., Talnunl bold* tlat 
they an net «uUfled (I. 111. 30) 

Ik Madho-Vidyet and other such Upasanas, the 
Vasos and other Dents are themselves the objects of 
contemplation and form the goal of the worship. Now 
it is impossible that the Vaaos should form the objects 
of their own worship, owing to the impossibility of 
one and the same entity being the agent and object of 
the same act. Moreover, as they are themselves 
Vasus, the state of the Vasus has been attained already 
and cannot form an object yet to be attained. Jai- 
mini, therefore, thiukB that the Vasns and other 
Devas are not qualified for them (i. e., for the Madhu- 
ririta awl other Upasanas}. 

Joed toeus they are (qnillfled) for the light. (I. ffl. 311. 

Though Pasabrahman, the Light, has as a matter of 
oonne to be worshipped by the Devas in common with 
men, the S'rnti (speoially) declares that they should 
worship Him, in the following words : 

" Him, the Light of lights, Devas (should) worship 
as life, as immortal." 

From this, it seems quite reasonable that they are 
not qualified for the worship enjoined in the Madhu- 
brahmana. 

The Sutrakara now declares his own view : 

tat Mdara'yau Cholds that they) do possess (the «iallfl. 
eetkn), beeaue then ii (a pessibUfty) I m. 33). 

Badarayana thinks that the Vasus and other Devas 
an qualified even for Madhn-Vidya and the like ; for, 
though they are VasuB etc., they may worship Brah- 
man in the form of the Vasus, and they may also seek 
to attain to the state of the Vasus etc- in the next 
cycle iKalpa;. Here Brahman has to be worshipped 
both as the cause and as the effect. In '.he passage 
bwgroning with the words :< The sun is indeed the 
honey of the Devas "J Brah man to be worshipped is 

• Mum, I. 8. 9. 

t ViA* Brifakda-rmnjkkk-XJpiDuhkd. 4—5. 

JChh*. Up. 3— 1—1. 



• presented as the effect, endued with the oamee, forms, . 
and functions of th^e A'diiyae, the Vnsna, and sd*on, 
and in the passage beginning with the words " When 
from theifbe he has risen upwards he neither rises nor 
sets'"* Brahman to be*worshipped is presented ss the 
Cause, dwelling as the Antarltman ot the Inner Kaler 
of »the subtle sun devoid of all names, forms, and 
functions. The result of the worship of Brahman in 
both the aspects consists in toe attainment of the 
position of Vasus etc., in the next cycle (kalpa), and 
the attainment of Brahman on the expiry of the terms 
of both the effects. The passage " He who thus knows 
this nectar becomes une of the Vasus, and with Agni 
at their head, he sees the'nectar and rejoices "t speaks 
of the result which consists in the attainment of the 
position of the Vasus etc ; and the passage " to him 
who thus knows the secret of Brahman, the son does 
not rise and does not set ; for him there is day once 
and for all/'f speaks of the resnlt consisting in the 
attainment of Brahman. Thus the Devas are quali- 
fied for the Madhu-Vidya and the like. Wherefore 
the Devas are in every way qualified for Brahma- 
Vidya. 



Adhlkarana. 8. 

Now, from the sutra I. iii. 24 it would appear that* 
men in general are all qualified. As agaiost this 
supposition, the sutrakira says : 

Became his grief is shown by the hearing of the taut 
•ad, by his miming up (to the teacher). \ III. 83). 

The passage which forms subject of discussion here 
occurs in the Chhandogya-Upanishad and reads as 
follows 

"You have brought, these, 8'udra; bat only by 
that month did yon make me speak. "§ 

Here the teacher addresses the pupil as S'udra - . So, 
a doabt arises as to whether S'udras also are qnalified 
for Brahma-Y'dyfi or not- 

[Piirvapakgha .-) They do possess the qualification, 
because of the possibility of their aspiring for it. It 
cannot be restricted to the three castes, inasmuch as it 
has been shewn that, though coming under none of 
tbe three castes, the Devas are yet qualified for tt. To 
this one may object bsj follows Though Devas are 



* tbid. 8— H— J. 
t Ibid. 3—6—3. 

J Olid *-n— s. 

* op.Oit,. *— s— a 
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not formally initiated by upanayana and do Dot leara 
the°Vedas from a teacher, yeu it is po-sible for them 
to attaiu knowledge inasmuch as the Vedic dostrine 
reveals its»lf to their minds ; how is this possible in 
the case of these t.the S'udras) "> This objection is 
untenable ; tor, even in the ease of these, knowledge 
can be attained by listening to the Puriuas etc , and 
it is even possible that tliey are qualified fov initiation 
into the grand truths (Mahavakyas), on the principle 
of 7iiskdda-xthapati (vide Jaiminiya-Mimamsa, 6-1-51, 
52). Wherefore it is but proper to say that they are 
qualified for Brahiuavidya. 

As against the foregoing we hold as follows : 
Sudras have no right to Brahmavidya ; for, irf the 
absence of Vedic study, it. is not possiple for them to 
attain that knowledge of Dhe Deity t.o be worshipped 
and of His attributes, to which such a, study forms an 
essential means. The Itihiisas and Puranas form a 
means only^s expatiating on tbe teaching of tho Veda, 
but not iudependently of it. And the permission 
accorded to the'S'tidras listening to the Itihasas and 
Puranas is merely intended to bring about the extinc- 
tion of their sins. Vidura, the Dharma-Vyidha and the 
like were devotees of Brahman because of the know- 
ledge they had acquired in the previous births not hav- 
ing vanished. If you ask how, when teaching Brahiua- 
vidya, the master addressed the disciple as S'udra 
we reply as follows : He was addressed here as S'udra, 
not because h belonged to that class, but because he 
was found to be overpowered with grief for not having 
attained Brahma-jniua. That he was overpowered 
with grief is indicated by the fact of his having heard 
the swan's taunting reference to him for not being 
possessed of Brahiuavidya, and by the fact of his run- 
ning up immediately to the magter. He having been 
addressed as S'udra not because he belonged to that 
class, the S'udra has no right'to worship Brahman. 

Far the following reason also, the disciple is address- 
ed 39 S'udra, not aa belonging to that class : 

.And it being knewn that he is a Kshatriya (I. iii. 340 
ft beiug known that Janas'ruti, the disciple, is a 
Kshatriya, be is addressed as. S'udra not because he 
belongs to that caste. At the commencement of the 
episode, Janas'ruti is described as the master of the 
wealthy, and as the giver of an abundant quantity of 
prepared food, thus : 

" There lived once upon a time Janas'ruti-Pautrayana 
(the great grandson of Janas'ruti), who was a 
pious giver, bestowing much wealth upon the 



people, and always keeping open house. He bult 
places of refuge everywhere, wishing that people 
should everywhere eat of his food-"* 

In the middle, he is spoken of as directing a chario- 
teer, in the following words : 

" As soon as he had risen in the morning he said to 
his charioteer.'-'f 

AlTthe end he is spoken of as «fiering maDy towns 
in the following words : 

" There is this wife and this village in which thou 
dwellest."J 

" These are the Raikva-parna villages in the country 
of the Mahavrishas where Raikva dwelt under 
him,"§ 

From these characteristic marks, Janas'ruti appears 
to be a Kshatriya. 

And because ef the indicatory mark in the sequel in connection 
with Chaitraratha. (t- III- 35.) 

In the seqnel of this Samvaga-Vidya, we find re- 
ferences to the Brahrftan and Kshatriya castes alone 
in such passages as the following : 

"Once while 5'a.unaka-Ka.peya and Abhipratarin 
Kakshaseni were being waited on at their meal, a 
religious student begged of them."JJ 

Abhipratarin, a dtcendant of Chitraratha, appears 
to be a. Kshatriya, because of his connection with a 
priest belonging to the family of tlfe Kapeyas. The 
S'ruti does speak of Chaitiratha's connection with a 
Kapeya priest, in the following wordB. 

" The Kapeyas caused Chaitraratha to perform the 
sacrifice : him alone they made a master of food." 

Thus, though, on account of a|difference in the name, 
he is not identical with Ghitraratha, it is certain that he 
belongs to the same family for generally, members 
of one and tbe same family become priests of the others 
who are members of one and the same family. As a mem- 
ber of Chitraratha's family, he must be a Kshatriya, 
aa evident from a complementary passage occurring 
elsewhere : " From him, one Chaitraratha is born, a 
Kshatriya nobleman." Accordingly, it is concluded 
that Abhipratarin who is mentioned as connected with 
a Brahtnanbf the family <;f the Kapeyas is a Kshatriya. 

* Chhind. Up. 4—1—1. 
t Ibid. 4-1—5. 
I Ibid. 4—3—*. 
& Ibid. 4—2—6. 
|| Ibid, 4—3—5. 
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Sinnmrly, it may also be inferred that Jtta&a'ruti who 
ia connected with the Brahman Kaikva is a Kshatriya. 
Wherefore, he is addressed as S'udra while in fact he 
is a Kshatriya. 

As to the allegation that, on the principle of 
Nishdda-Sihapati, the" sudra is merely entitled to 
initiation into the Grund Truths (Mah&Vakyas), the 
Siitrakara says : 

Because of a reference to the sacrament ud of the mention 
of its absence- (I. ill- 36). 

At the commencement of Brahma- Vidya, in such 
passages as " I shall initiate tbee ," Him did he 
initiate ;"* reference has been -wade to the sacrament 
of upanayana. '-And iu some passages such as- 
'■ There is no sin in a Sudra, and he is not fit for a 
sacrament ;"t and "the Sudra, tbe fourth caste, has 
one birth alone ;' 'J — the smriti speaks of its 
absence in the case of a Sudra, for both those 
reasons, he is not entitled to Brahina-vidya, He cause 



frisking an offering to the manes, as 1 "' declared in the 
following passage ; 

" Let him„not be made to utter the Veda, except 
when making an offe r iug J to the manea,"* 

It is therefore proper to hold that the prohibition 
applies only to a few cases. Wherefore the uninitiated 
Sfudra is prohibited from uttering the Veda while 
performing the pikayajfias (small sacrificial rituals), 
but not when learning the Brahma- Vidy a. 

As against the foregoing objection., the Sutrakara 

Bays: 

Because of the prohibition of the hearing, studying, and (know- 
" i&g the) meaning (of the Vedas-) (I- iii. 38-) 

The heaving of the Vedic texts by a S'tidra is prohi- 
bited in such passages as the following ; 

" Therefore, Vedas should not be recited near a 
S'udra. 

To one who should not hear tbe Veda, whence comes 



of the injunction " Let hiui cause a Ntslidda-xthufiati the study etc. thereof 



to perform a sacrifico," there is uo objection in tliat 
particular case- There is no scriptual injunction 
anywhere permitting the initiation of a Sudra into 
the Grand Truths (MahAv&kyas), iu spite of the 
absence of Upanayaua. 

And because t» proceeded (to initiate) on ascertaicing 
its absence. (I- Iii- 37 J 

A Sudra ia not entitled to it, inasmuch us master 

proceeded (to initiate), to ordain and to teach the 

Vidya only after ascertaining that JabAla was not tv 

S'udra because lie told the truth, as the S'ratj suys 

"No one but a true Brsihmana would thus speak 

out. Go and fetch fuel, fritml, I shall initiate 

you. You have not swerved from truth. "ij 

(Objection^ : — Does the prohibition of the uttering 
of the Veda in the absence of Upanayana .apply to 



And on account of tbe Smriti. (I- iii. 39). 

The Smriti lays down punishments in the case of a 
S'adra hearing the Veda and so on, in the following 
words : 

" Now, when hearing the Vedas, Ins ears should be 
tilled with , molten) lead add wax , when uttering 
the Vedas, the tongue should be cut asundej ; 
when keeping the Vedas in mind, his body should 
be torn."t 

In the face of this prohibition of the recitation of 
the Vedas iu the S'ruti and the Smriti, how is an en- 
quiry iuto the teaching of the Vedas possible in the 
case of a S'udra '( It is therefore to be concluded that, 
except alter the sacrtuuent of Upanayaua, such as is 
performed on a Brahman crig-ht years old (and so oi) 
no study of the Vedas is anywhere possible to any ona 

some cases only or to all cases? It does not apply to all um j er any circumstances. Therefor*, the S'iidras are 

cases, for uotwithstanding the absence ol Upasi tyana no t entitled to BrahmavidyA. 

jn the case" of a child, there is an injunction to the 

effect that the child should recite the Veda while A. Mahadbva S'a'stei, b, a. 



* Chhiud. Up. 4—4. 
t Mann 10-120. 
J Gautama 10—60. 
SCUhind. Up. 4—1-5. 
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•Gautama 2 — 6. 
t Gautama 12-4-C. 
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Adhlkarana 9, 

Having 1 thaa incidentally shewn what sort of a 

person ia qualified for Biabmavidya, the Sutrak&ra 
now proceeds with the main subject. 

Beeiue rf traabling- (I. Hi, 10.) 
lu the Katba-Vallis, in the section treating of the 
thumb-sized Purusha, it is said aa follows 

" Whatever there is, the whole world, when gone 
forth (from the Brahman) trembles in the breath ; (it 
») a great tirror, the thunderbolt uplifted ; those 
who know it become immortal.'** 

Here a doubt arises as to whether the canse of 
trembling is the Faramesvara or some other being, 

(•) Of cit. 8—2, 



(PHrvpaksha) : — Here the s'ruti speaks of the trem- 
bling of the whole universe by fear caused by the 
entity denoted by the word '• breath". It is not right 
to say that the Parames'vara, who is so Bweet-oattired 
as to afford refuge to the whole universe and who m 
supremely gracious, is the cause of the trembling of 
the whole universe. Therefore, as the ward ' thund- 
erbolt' occurs here, it is the thunderbolt that ia the 
cause of the trembling. Or, it is the vital air which 
is the cause of the trembling, because the word 
' breath ' occurs here. "Since the vita) air causes the 
motion jf the body, this, whole world which is the 
body as it were moves on account of the vital air. 
Then we can explain the passage " Whatever there is, 
the whole world, when gone forth (from the Brahman"), 
trembles iD the breath." Then, we can also explain the 
statement that " it is a great terror, the tburiderboifc 
uplifted," inasmuch Jas, like lightning, cloud and 
rain, the thunderbolt which is the source of great 
terror is produced by action of the air itself. It is 
also possible to attain iomortnJity by a knowledge of 
the air, as the following s'ruti says 

" Air is everything itself, and air is all things 
together ;_ he who knows this conquers dea'b."* 

• Bri. up. 6—3—2. 
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(Siddkanta) .— Jls against the foregoing, we Bajr 
that Parames'vaTs. himself is the cause of the trembl- 
ing. It is possible that, as the Ituler, Parames'vara 
is the»cause of the trembling of the whols universe; 
and by the fear of His* command all of ift abstain 
from prohibited actionsand engage in the prescribed 
dntfts ■ and it is by the fear of His command J.hat 
Vayu and others perform their respective duties, as 
may be learned from such passages as the 
following : — 

" By fear of Him, Viyu (the wind) blows."* 

Though gracious in appearance, Parames'vara be- 
comes awful as the Ruler (,of all). Hence the sruti : 

" Hence the King's face has to be awful !t 

"Wherefore as the Master, I's'vara Himself is the 
cause of the trembling: of the whole universe. 



Adhlkarana. 10. 

This Adhik-arana proceeds to shew that the Para- 
mes'vara, who has been mentioned as the object to 
be worshipped in the Dahara and so on, is the Being 
to be reached (by the liberated) 

The LlgHt (is PbTftbraaman) because we find (it so). (I. ill. 41). 

The passage which forms the subject of discussion 
here occurs in the Chhandogya-Upanishad 

" That setjene being, arising from this body, appears 
in its own form, as soon as it has approached the 
highest light. He is the highest person (Uttama — 
pnrusha).' 

Here, a doubt arises as to whether the highest 
light said to be reached by the liberated is Parames'- 
vara, or Narayana the Embodied. 

(Pitrvapaksha) : — It being found that the highest 
light to be reached by the liberated is spoken of as 
the highest person, the Uttama Purusha, and the 
designation " Uttama Purusha being a, specific desig- 
nation .of Narayansi, Narayana is the highest light to 
which the epithet Uttama- Purusha is here applied. 

{Siddhdnta) : — As against the foregoing, we hold as 
foUpws : The highest light, here -said to be reached 
by the liberated, is the Supreme brahman called 
Paramas'iva, it being found that» those alone do not 
return who have reached Him. How can it beright 

• Tait: lift 8—8. 

t TaiU. Bri- 3-8—23 



that those who reach any other being than the Pm-a- 
brahman have no return ? Though apecificiaUy 
applied to Na ray an a, the epithet Pwuskottama is 
used to denote Brahman, who is above all Purnsfaas, 
— all Jlvas. Id the ritual of *Brahmamedha, the 
word Parushottama is used as a synonym for Para- 
brahman who has to be reached. Wherefore the 
highest light here refers to Parabrhman Himself. 



Adhlkarana II. 

A'kaa'a (refers to Paramee'vara), became of tie mention 
of Bis being a distlnet being, and eo on. (I. ill. 42) 

The passage which forms the subject of discussion 
here occurs in the Chhandogya — Upanishads and 
reads as follows ; 

" He who is called A'kas'a is the creator of name 
and form. That within which these are contained is 
Brunm.au, the Immortal. He is A'tman."* 

Here a doubt arises as to whether the " A'kas'a" 
spoken of as the creator of name and form is Para- 
mefc'eara, or the Ether, or Jiva. 

(Piirvapaksha) : — Here "A'kaa'a," refers to the 
Ether, since, by affording space for all beings to ex- 
ist in, the Ether can be said to be the creator of 
name and form. Or, it may refer to Jiva, inasmuch aa 
Jiva is declared to have some connection with the 
manifesting of name, and form, in the following pas- 



" In the form of this jiva, I will enter and make 
name and form manifest " t 

As against the foregoing, we hold as follows,* — 
Here, by the word, '• Akas'a," it is the Paramee'vara 
who is declared as the creator^of name and form, be- 
cause of the mention of immortality and other attri- 
butes of His. Indeed neither of jiva nor of the ether 
can immortality and the like be predicated. Where- 
fore, " Akas'a " refers to Parames'vara Himself. 

(Objection): — Because of the unity declared in the 
passage " That thou art," Parames'vara is not a being 
distinct from the Pratyagitman. 

In answer, the Siitrakara says : 

(Because of Sis being declared) u Urtlnet In ile*p 
and death 'I. 111. 43) 

Parames'vara is a being distinct from jtva, because 
as conscious during sleep and death, He is declared 



•Op-Cit g—14—1. 
t Chha 6-3-3. 
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to Se distinct from jiva who, in those states, is devoid 
of all consciousness, both subjective and objective, in 
the follows og passages : 

" Embraced by the intelligent "A'tman, (the jiva) 
knows nothing that is without, nothing that is with- 
in " * 

" Mounted by the intelligent A'tman, the jiva mo*, 
Tea along groaning " t 

It is He who is here spoken of as ikas'a. 
And beeanie of the words such as 
"Hatter" (HUM.) 

From the words such as "jnaster " applied to the 
Intelligent embracing the jiv>i?it may be seen that He 
ia distinct from J.he jiva. For, in the sequel, the 
scripture has the following : 

" He is the ruler of all, the lord of all, the king of 
all. He doei not become greater by good works, nor 
smaller by evil works. He is the lord of all, the 
King of all beings, the protector of all 'things," J 

From such passages as the following : 

'■ Bow to the Lord of Cattle, to the Lord of trees,"§ 
it is clear that the Parames'vura is the Lord of the 
world ; and nowhere do we find it said that jiva is 
the Lord of the universe. Wherefore, the being here 
spoken of as an»s'a is the Paratnes'vara, distinct from 

jtva. 

End of the Third Pada. 



Fourth Puda. 



Adhikarana I 

In the preceding Pada were discussed such passa- 
ges as contained clear rfud vague indications of Brah- 
man. This Pada proceeds to discuss certain passages 
which contain vagae indications of Brahman. 

If (yea hold that) with seme the inferential (ie meant), (we say) 

bo, because of reference to thst which ie included in 

the figure ; and bo the srati says (I. iv.l). 

The passage which forms the subject of discussion 
here is read by a school of the Kathas as follows : 

"Beyond the senses (indriyas) there are the objects 
Marthas) ; beyond Lhe objects therfc is.the mind 
(manas) ; beyond the miud there is the intellect 

• Bri. Up. 6-3-21. 
tlbid. 6-3-35. 
•Bri. Up. 6-4-22. 
fTaittiriya— Samhita 4-6-2 



(Buddli); the Great (Mahat J, A^man is beyond 
the intellect. 

" Beyond the Great, there is the Avyakta ; beyond 
the 'Avyakta them is PdVusha, the supreme ; 
beyond Para sha here is nothing; this is the 
limit, the supreme Goat"* 

Here a doubt arises as to whether that which is spo- 
ken of as Avyakta beyond the Mahat is the Pradhfena 
of Kapila, or the body. 

(Piirvapaksha):— It is the Pradhana.— How ?— For, 
Mahat, Avyakta, and Purusha are only known to us 
as treated of in the Sankhya system of philosophy. 
As these are referred to here in the s'ruti, there is no 
occasion whatever to treat of the body. Therefore 
it is the Pradhuna of the Saokhyas that is here 
spoken of. 

8iddh<\nta maintains that the body is here spoken 
of; for in a preceding passage, — namely. 

" Know A'tman to be sitting in the„ chariot, the 
body to be the chariot, the intellect (buddhi) 
the charioteer, and the mind (manas) the 
reins. 

"The senses (indriyas) they call the horses, the ^ 
objects of the senses their roads."t 

A'tman, the body, etc., which are the means of 
upasana (worship), are represented as the chariot, 
and the driver in the chariot, with a view to show 
that they are to be brought under control ; and it 
is the body included in this figurative representa- 
tion, still remaining unnoticed (after all else has 
been noticed), — that is referred to by the word 
Avyakta. Indeed in the verse quoted above, — begin- 
ning with " beyond the senses there are the objects," 
and ending with "this is the goal, the highest road," — 
one thing is spoken of as superior to another with a 
view to show that each should be brought in subjec- 
tion to the one that follows. This She sr'nfci declares 
in the sequel as follows : 

" A wise man should restrain speech in manas ; he 
should restrain that (manas) in the A'tman which 
is knowledge; he should restrain the knowledge 
in A'tman, the Mahat ; he should restrain that 
(mahat) in A'tman, the traoquil."J 

Therefore Avyakia here refers to the body. 

* KaLha-Upa. 3-10, li. ~ 

* [bid. 3*3- *■ 
•Ibid 3-13. 
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(Objection) :— Bv Avyakta, everybody nnder3t»nds 
P *dhana. How can it refer here to the body T 
In answer, the sutraklra says : 

The nttle, verily, (Is tie iwdy) because of tie »«aauty 

for it- &£ ao 

*' The subtle " means avyakta or nnmanifested. — 

Being capable of manifesting itself as the body, 

the nnmanifested or subtile form of the body, it 

may be rightly held, is spoken of as " avyakta," 

The autrakira add aces another reason. 

As subject te Em, everything serves its pnrp«Be. (I- !▼■ 3). 

A iman, the body, and all, serve their pnrpoBe, i.e, 
conduce to the fulfilment of worship, when subjected 
to Parames'vara. Parames'vara, the . Inner Ruler, 
impels all including A'tman. As such, as thus forming 
an accessory of worship, He is spoken of as the finality 
of the principles to be brought under control ; and as 
the Being to be ultimately reached, He is spoken of as 
' : the supreme Goal." Therefore A'vyakta here means 
the body itself- 

Became of tie absence of all mention that it has to be 

snown- (I. It- i). 

If the Pradhwui of the Sankhyas be here referred 
toby the word (" avyakta," then It would have been 
mentioned as a thing worth knowing ; and there is 
nothing of the sort. Hence no reference to Eapila's 
Avyakta. 

Now the Sutrakara proceeds to refute the objection 
that there is a mention made of the Pradhana as 
worth knowing : 

If (yon urge that the smtl) speaks of (It as sneh} 

(we say) no ; for. by context, It is the 

Intelligent (1 Iv 5) 

Objection ■. — The Pradhana, too, is spoken of as 
a thing worth knowing in a subsequent passage, 
which reads as follows ; 

" Having perceived that which is without sound, 
without touch, without form, without decay, without 
taste, eternal, without end, beyond the Mahat, and 
unchangeable, one is freed from tbe jaws of death."* 

Ansae r -. — No, for, it is the Prijna or the Intelli- 
gent that forms the subject of discourse, as may be 
seen from the following ; 

" One should restrain speech in the mind"t eto, 

•K*tb»-tip. 3-5. 

+ Ibid. 8-14. 



Hence the " Avyakta" refers to the body. 

The Sutrakara sayB that there is no occasion to 
speak of the Pradhana : 

And of three alone Is this exposition mi this 
question (1 It 6) 

In this section, the question and the exposition are 
concerned with three things alone as worth knowing 
namely, the being to be worshipped, the worship, 

and the worshipper, not with the Pradhana. 

Their exposition is contained in the section beginning 
with the following passage : 

''The wise who, by means of meditation on ms 
A'tman, recognises the Ancient who is difficult to 
be seen, who has entered into the dark, who is 
hidden in the cave, who dwells in the abyss— 
as God, he indeed leaves joy and sorrow far 
behind."* 

The question is contained in the following passages : 

"There is that doubt, when a man is dead, — some 

saying, heis; others, he is not. This I should 

like to know, taaght by thee ; this is the third of 

my boons."t 

"That which thou seest beyond Dharma, and 
beyond A'dharms, neither cause nor effect, neither 
past nor future, tell me that/'J 

Wherefore, "avyakta" is the body, not the 
Pradhana, as it is a thing with which the present 
section is not concerned. 

Moreover, there is yet another thing pointing to this 
conclusion, as the Sutrakara says ; 

And like the Kahat (t- It. 7)- 
Just as, on account of the -word " A'tman" in the 
passage * f beyond Buddhi is Mahat, the A'tman," 
" mahat" cannot Tefer to the mahat technically so- 
called, so too, it may be concluded here that the word 
" Avyakta" cannot mean tbe Pradhana. 

Ad h I (car-ana.— 2. 

(Objection) : — Granted that there is no occasion here 
to speak of the Pradhana, as tbe present section i3 
not concerned with it. Elsewhere the Pradhana itself 
is spoken of as the cause. 

In answer, the sutrakara proceeds with this adhi- 
karana : 



•Ibid. 2-lS. 
t Ibid. X-20. 
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> *lWm*44*1i nark, uUks '-flkMM." (I. tr- •). 

The -passage which forms the subject of discewion 
here ocoeri in 4heS'velas'vatar*-Up»niajM>d : 

" There is on unborn beiDgVfewiaJe), red, white and 
black, uniform, but producing manifold ofE- 
spiring. Therms one unborn being (male) who 
lores her and lies by her ; there is another unbora 
being who leaves her, having enjoyed ell plea- 



Here a doubt arisen »b to whether the Prakriti which 
is spoken of aa the cause of the whole universe and 
therefore as devoid of birth, is the one which the 
Sinkyas have assumed, or the Supreme Prakriti (of 

the Paratne*' vara}. 

{Purvapaksha) : — It is but right to say that it is the 
Prakriti assumed by the Sinkyas ; for, it is declared 
to be * unborn,' devoid of birth, to be the cause of 
alt creatures; and we also find a reference to the three 
gaoae indicated by the three colours, " red, white and 
black." We canuot hold that anything else can be 
of this nature. 

(Siddhdnta) ; — It is not the Prakriti technically so- 
called that is here declared to be the cause. Indeed, 
by the mere mention of absence of birth, we cannot 
understand that that (Prakriti) alone is meant ; for 
there is no differentiating mark in the sectiou, unlike 
the case of " Chamasa," in the passage " A vessel 
(chamasa) with aperture downwards" t which 
is followed by another Sentence, — namely, " this 
U'hamasa) is the head" , — which indicates what 
particular kind of vessel is meant. For a word 
understood vin its (generic) etymological sense to 
convey au idea of a particular thing requires some 
other word supplying a* differentiating mark. There- 
fore it is not the Prakriti technically so called that is 
here meant. 

The Sutrakira piocaeds to show what that Prakriti 
is which is distinct from the one technically so colled: 

Atcardiaf ly, isieea tan* reed by cemmsviag with 
Light. (I iv. 9). 

" The Light" means Parames'vara. This ' unborn' 
Prakriti is rooted in the Pararnes'vara as the cause- 
Accordingly, some, namely the Taitt-iriyas, reaii the 
verse treating- of the nature of the Prakriti, so as to 
declare that which is rooted in thu Parames'vara 
as its cause. Having started with a description of 

* 6vetMvRtnrft.Uj5. 4 — 5. 
t llrihadar-Up. 4-2. 
38 



PsraeWvar* in the words " subtler than the ssbtle, 
greater than the jrrest," the upnnishad speaks of Kbe 
origin of the universe fr-m P»r»mes 'vara in the words 
" From hiws ernnnate the seven pr»n«s," and so on ; and 
it is while thus describing tTie universe as mide up of 
him, that they read the versfe (quoted above) bepin- 
nin? with ■' There is one unborn being." Because of 
this reference to him, it rany be concluded thai this 
unborn (Prakriti) is the one rooted in Parames'vara. 
Hence the nntenability of the contention that the 
Prakriti technically so called is meant here. 

{Objection) -. — As canspd by the ParameB'vars, this 
Parakriti is declared to be au effect. How can sftch a 
thingvbe also described as" unborn V 

In answer, the Sutrakara says : 

And because ef the emstrnetlon being taught there is to 
fnodagnity, at is toe case ef aensy-' (I. iv. 10). 

" Construction" means creation or emanation. — 
There is no incongruity whatever in Jbe divine 
Prakriti being described both es unborn and as the 
effect caused by Parames'vara because of the creation 
taught in the following passage : 

* : That from which the maker (Mayin) sends forth 
all thi3 — the sacred verses, the offerings, the sacrifices, 
the penances, the past, the future, and all that the 
Vedas declare — in that the other is bound up through 
that Maya. Know then Prakriti is Maya, and the 
great Lord the iJayiD."* 

To explain : During the time of Pralaya, even the 
Mayi whifch is insentient (achit), though devoid of 
name and form, yet exists in a subtle form*as the body 
of the Mahes'vara, and it raaj* therefore be described 
as unborn ■. and it is the effect (mused Parames'vara, 
because it is invested with name and form at the 
time of creation. For instance, at the time of creation, 
A'ditya«is the ' honey/ as»the repository of the essence 
which the Vasus and other gods live upon • he is, 
however, not an effect, inasmuch as he exists in such 
a very subtle from that be cannot be designated by 
any such word us 'honey,' as declared in the following 
passages in the Madhnvidyii 

"The sun is.itideed the hooey of llio Devas"t 

" When from -thence he has risen upwards, be 
neither rises nor sets. He is alone, standing the 
centre. "J 

• s've. Uji. 4.8, 10. 
t Chha. Up. 3-1. 
r Ibid. 3-11. 
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Accordingly there is no incongruity whatever in 
the Divine Prakriti being described both ns unborn 
and as caused by Para mes' vara. Wherefore the 
'unborn' is not tbe Prakriti technically so called (by 

the Saokhy&R). 

Adhlkarana-3- 

(injection): — Elsewhere, again, the twenty-five 
principles {tattvas), established by tbe science (of 
Saukhya), are spoken of in the Sruti. 

To prevent this supposition, the Sutrakara intro- 
duces a fresh Adbikarana : 

Kj. despite tie mention ef tbe number; because of (their) 
being distinct and cf ez«ss.(t iv. ID- 

The following passage formsthesubjectof discussion 
here : 

•' Him in whom the five five-beings are established 
as well as the akasa, do I think to be A'traan; know- 
ing the immortal Brahman, I am the immortal."* 

Here a doubt arises as to whether the things 
referred to as the "five five-beings" denote the Tattvas 
of ihe Sunkhya system, or those spoken of in the 
s'ruti, 

(Pwrvapaksha): — The" number twenty-five being 
prominent in the Sankhya system, and that namber 
being mentioned here, the " five five— beings" 
undoubtedly refer to tattvax of tbe S&nkhya system, 
and to none else. 

As agaiust tbe foregoing we hold as follows 
Despite the mention of the number twenty-five — 
obtained by multiplying five by five, — tbe technically 
so called tattvas are not meant here. We are given to 
understand that the things mentioned here are rooted 
inthe Parauies'vara who is referred to by the words 
" Him in whom." As such, they are distinct from the 
tattvas (of the Saukhya system) ; and there is a 
mentiou of too many tattvas, owing to the separate 
mention of Jikasa. ' Mention of too many tattvas' means 
that the tattvas (here mentioned) are more than twenty 
five in number. Wherefore it does not follow that 
the twenty-five tattvas are here referred to. Neither 
can it be held that there is here any reference to the 
number twenty-five. The compound " five-beings" — 
pawha-jana — is a xavjnti or specific designation, 
meaning that there are some beings (each of whom 
is) known as a pancha-jatta ; and five such beings are 
are here referred to, just as there are seven ^mttamkis. 
• Bri. C|i. 6-4-17 



Wherefore there is no room for the supposition that 
the tattvas of the Sankhya system are here mentioned. 
What, then, are they ? The stltrakara says: 

Frana and others, from tat remaining portion of tee 

section. (I- It. 12). 

The "pancha-janas" refer to the five indriyas 
(including prana) as may be seen from what follows : 

" Those who know the life (prana) of life, the eye of 
the eye, the ear of the ear, the food*X>f the food, the 
mind of the mind,"* etc. 

From this also it follows that tbe tattvas of the 
Sankhya system are not meant here. 

Again an explanation is given as follows : 
By ' light,' aeerding to some, in the absence ef 'food-' CI. iv 13) - 

' Some' refers to the Kdnvas. In spite of the absence 
of the words " the food, of the food" (in the Kanva 
recension), we may still understand that the five 
pancha-janas" refer to the indriyas, because of the 
word 'light' occurring in the opening passage which 
reads as follows : 

■' Him the gods worship as the light of lights."t 

Having thus said that the Brahman is the light of 
lights, the illuminator of the illuminators, the s'ruti 
then speaks of the five "pancha-janas-" By this we 
are given to understand that those lights refer 
to the five indriyas. 

And because of the mention, as the .cause in akasa etc., 
of what is specifically declared (I. iv. ID 
All such Yed antic passages as "the non-existent, 
verily, this at first was ; " % ard " This verily was then 
undifferentiated/'^ not declaring specifically of what 
nature the cause is which underlies such emanations as 
the akasa, we understand that the cause (referred to) 
is what is declared specifically in the passage " Atman 
alone, verily, this at first was ;" || but not the Avyakrita 
or the Undifferentiated of the Sankhyas. So, too, we 
are to understand that tbe five indriyas specifically 
declared in other passages are here meant, but not 
the tattvas of the Sankhyas. 

The Sutmkara proceeds to show why the tattvas 
of the Sankhya eannut be meant here 

A. Mah'adeva S'a'stri, b. a. 

(To hit CtDituiried,) 

•Hri. Li']'. 6-1-18. (Jliiillijiuiilum recension-) 

+ Hit, 6-4-KJ. 

J T;u'Ui. up. 3-2-7. 

5 Hri. ilp, 3-4-7 

II Aitaioy Upiinielitul 1-1. 
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By backward refertue. (1. It. IS). 

Because of the backward reference, in trie passape 
" non-existent, verily, this at first was," to the Omni- 
scient Bpoien of in a previous passage "He desired 'may 
I hpcorae many'," and because of the backward refer- 
ence in the passage " He who has penetrated here up 
to ihe tips of the nails," to the Avyakrita described 
before, we understand that He alone is meant ; so, too, 
here, by backward reference, we are to understand 
that the five " pane ha-janaa" aiean the five indriyas. 
Hence no incongruity whatever. 

The discussion of the question es to whether the 
Sinkbya'a Principle (Pradhana) is referred to (in the 
npanishads) is over. Again the sutrakira proceeds to 
BiDlain how Parames'vara is distinct from Jiva : 



Because it drortw the uairene CI. It. 16.) 
The passage which forma the subject of discussjuu 
here occurs in the Kanshitakt-Brahmana-Upanishad. 
Commencing with the words " I shall teach thee Brah- 
man/' the Upanishad goes on thus .- 

" He w^ho, O Balaki, is verily the creator of all these 
beings, and whose deed this is, he verily should be 
known," and so on* 

Here a doubt arises as to whether it is Parame'svara 
or Jiva who is spoken of as the being tbat should be 
known 

(Pufvapahyha:) — In the previous passages, such as 
" That being who is in the sun, him do I worship:., 
him who is iti the moon... 1-iin who in (he 

lightning "t it i« seen that Jiva too can be "the 
cause oi all such beings as the sun hpre spokon of. The 
word " deed " denotes something newly produced 
(apurva'l ; and this new effect 'apurva> can only pertain 
to Jiva, inasmuch as it can never affect Parames'vara 
who is devoid >*f all connection with any deed whatso- 
ever. So the being spoken of here is JSva and no 
other. 

• Op. eit. *-l 

t Ibid i 1. 



Page 72 of 241 



The Vedanta Sutras 

*70 



-£HE LIGHT OF TBUTH oe SIEDBANTA DEEPIKA. 



The Siddhanta : As trie word "deed" is put in 
apposition with word " this," and is capable of being 
interpreted to me»n ' what is done.' it means ' the 
universe ' So that h is Phi-ame'avara, whose deed is the 
whole universe, that is spoken of here. Jiva, Indeed. 
:an never be the creator flf the universe. 

Again an objection is raised nnd answerd : 

If (70a hold It is act the caae) because ef the eharseterlstic 

marks of Jivs and the Prana proper (we anever) 

no ; that h»J been explained. (I- iv. 17) 

It cannot he urged that Parames'vara is not referred 

o because of the characteristic marks of Jiva and the 

Prina nroper found in the following passages : 

" As the master feeds with *his people, nay, as his 
people feed 00 the master, so does this ooncious A'tman 
feed with the other A'toians; and so the other A'tmans 
follow this A'tman"* 

"When sleeping he sees no dream, then he becorue s 
one with thej*rina alone"* 

For, id the Pratardana-Vidja, the matter was 
clearly discussed. Here, too, when the preceding 
and the succeeding portions of the section are 
taken into consideration, it will be seen that the 
section treats of Brahman; so that the other charac- 
teristic marks should be interpreted accordingly 
To explain : At firsi, in the opening section, Brahman 
,'ias been introduced in the words " I shall teach thee 
Brahman," in the middle, the passage "whose deed 
this is" speaks of a being who is the creator of the 
whole univer?^ ; and subseqnently in the words " he 
who knows this conquers all sins and obtains pre- 
eminence among all beings, sovereignty, supremacy;" 
thes'iuti speaks of sovereignty — accompanied with the 
destruction of all sins — being the result; a thing which 
necessarily results from nothing but the worship of 
Brahman. It being thus shown that the section is 
devoted to Brahman, tlio?e attributes which seem to 
pertain to Jiva and Prana proper should be so inter- 
preted as to refer to Him alone. 

Another view is now set forth 

it ii Ttrlly, aa Jaimini holar, for the stOtt ef the other, (u may 

bt learn) from the qteatioo lad the answer; and, moreover, 

even go do some (declare). (I, iv Id-) 

It :s with a view to decbtre the existence of Para- 
nes'v&ra distinct from Jiva thilthe existence of Jiva 
as a separate entity from the vital airs etc. is expound- 
ed — by way of showing that the vital air does not 
respond though called by its Dame and that the person 

• Kaushltaki. Up. 4-20. 



rises when afterwards struck by means of a stick — in 

"he following passage: 

" The two together came to a persoj) who was asleep. 
And Ajatas'atru called htm saving ' Thou great one, 
clad in white raiment. Soma, king 1 / But he remained 
lying. Then ho pushed him with a itick, and be rose 
at once."* 

That such is the case is shown by the following 
mestfbn and answer: 

Question : " Balaki, where did this person here sleep ? 
Where was he ? Whence came he thus backf't 

Answer: " When sleeping he sees no dream, then 
he becomes one with that prana;"| 
thi* answer being of the same meaning as the follow- 
ing passage occurine elsewhere: 

" With the Existent, my dear son, he then becomes 
united "§ 

Some, that is, the VaVjacaoeyins! have a section in 
which the same thing is very clearly set forth in the 
form of a dialogue between Balaki and Ajatas'atru, 
as follows: 

Question : " When this man was tbns asleep, where 
was then the person, the intelligent ? and from whence 
did he thus come back?"U 

Answer : " When this man was thru asleep, then the 
intelligence of the senses absorbed within himself all 
intelligence, lies in the> ether which is in the heart."|| 

Wherefore it may bo concluded that it is Parames'- 
vara Himself whose work is this whole universe. 



Adhlkarana 5d 

This adhikarana proceeds to^how how it is that, 
while Jiva and Is' vara are everywhere spoken of as 
one, they are treated as distinct entities occupying one 
abode. 

The passages pointing (all to him) (I. iv. 19-} 

The passage which forms the subject of discussion 
occurs in the Brihadaranyaka and reads as follows ■ 

" Verily, a husband is not dear for the husband's 
enjoyment ; but for the* A'tman'e enjoyment the hos- 

* Kau»httakt. np. 4-19. 

t Ibid. 

% Ibid 4-20 

§ Chttlndogv»-Cp. 6-8-1 

t Bri-Up. 4-1-18 

1| Ibid. 4-1.17 
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band is dear.. .** " verily the A'tmnn is to be seen, 
to be heard, to be reflected upon, to be contemplated."* 

{Pi!rtKipak*ha ;) • It is Jiva that is spoken of here, 
inasmuch us by such words ;>b " oat for the At'man's 
sojoymeot " we arc given to anderstand that the 
A'tman is a samsari* as endued with desire to enjoy. 

As against the foregoing we hold that it is Para- 
aes'vara who is spoken of here. — Why ? — The whole 
dectiou opening with the statements such as 

" But there is no hope -of immortality by wenlth ;" 
" When, we see, bear, reflect upon, and know the 
A 'tin am, then sill this is known ;" 
All thia is that which w* call A'tman ;"+ 
and ending w^th the passage " How should he 
know Him by whom lie knows all this ? *' imints to 
Paiaines-'vara ; and accordingly Parames'varN, is pro- 
pounded here by first speaking incidentally of the jiva 
who is endued with an attachment for pleasures, 
Hence no inconsistency whatever. 

How, in all th«3e places, may Parames' vara be spoken 
of by the word denoting the jt^a ? — This the sntra- 
IrAra exoUins according to un alien system : 

A msri u ts the prMf of the proposition, u AVmaratliya 
holds- (I. It. 30k 

AVmnrathya thinks that the designating *>f Fara- 

Tnes/vara, by »Jerra denoting the jiva serves to show 

that the jiva, as an emanation of. the Parames' vara, is 

Dot quite independent of him, so that the proposition 

may be held as proved that by knowing one the whole 

is known, as said by the s'ruti, " when we see A'tman 

all this js known. " 

Sectiue of tie •mtneijtted tesmiig it, u Anftolemi fctifc. 
',1. It. Jl). 
Audnl"iiik thinks that it is because the liberal. ed 
soul attains to the state of Par.irrjes'vara that Parames'- 
vara is designated by the word A'tman. 

Become of Bit dwelling ; thus held- EsYtiriU nt. 
(I. It. 32)- 

Kas'kritsna thinks that it is because or Paramss'- 
vara dwelling us A'trr.uu in the jiva-A'tman that the 
Parames' vara is designated by the word denoting the 
jiva. 

It may be concluded that this its also t^ie sutrakira's 
view, "because of its beintr mentioned in opposition t<i 
two other views alreaoy expounded, and bacunse >>\ 
the absence of a mciition of any other. There 
moreover, here a strong affinity to the leaching of the 

• Bri-Up 4-4-5 
t Ibid 



• sruti. To explain Jn the first section of the Atfaar- 
VHb'iras, it is declared that FanuMa'vtn rt the being 
denoted by b11 words, as due to His having entered 
into ail brings, chit and achit, sentient and insentient, 
in the following passage, 

" Devas verily went to the Svargaloka and asked 
HuUra,' " Who art thou ?" He said, " Alone I was 
at fir-r, I nin and shall be ; nose else distinct from 
Me. From the inner into the innermost I have entered ; 
into the four quarters and their very midst. Such 
a being am I ; I am (he eternal and non-en ternal ; 
lam bra hum; I am the Eastern and the Western, 
1 am the Southern and the Northern ; I am n*p and 
down*, the (four main) quarters and the various 
(in'eritiedinte ijiiarters ; I am man, I :iid woman, 
Gayatri I am Savifi I am ; I am Trishtubh, -Ta^ati, 
and aiinshtiihii the metre I am ; [am Garhapatya ; 
1 am Oakshiiifgoi and A'bavauiva ; I am the true ; 
I am the cow, and I am Gauri ; I am the 3 oldest, I an; 
the best, I am the highest- I am the waters, I am 
light. I am the Rik, the Yajns, the Siman, and the 
Atharvangiras. The perishable am I, and I am the 
imperishable, 1 a:n the secret, I am the forest. The 
sacred lake am I. as Veil as the holy one- I am the 
beginning and the end, and beyond and the front* 
I am verily the Light. He that knows Me all knows 
all." 

In the second section also, as dun to the very fact 
of His having entered into everything,*!! is declared 
that He is denoted by the words Brtjima, Vishnu, 
Muhenrmra, Vinthfuki, Uma, and the whole universe of 
things, in the passage beginning with the following 
words : 

" To That Lord who is called Hudra, to Him who 
is also called Brahma, to Him I bow." 

Accordingly by an investigation into the harmoni- 
ous teaching of tho S'ruti, it is found thut S'lva, the 
Parmes'varn, is the Being denoted hy all words, as 
embodied in all, having entered into a' I brings, seati- 
ent and insentient as their Ar.Riiy.-vmin* th' Inner 
Regulator. Wherefore, it v L 'li !n conclude tbrtt 

K&s'sikr.'Stsua's view alone iivff.p, with tin- rt-'ciiii»<» of 
the S'rnti, nf«ln Sutra. u,.i ..f .|hi*- 

Aclhikarana. 6 

In a former aiihtWavanjl, 1. i it «n* 'nit-rly indi- 
cated thu t Hammc^'va's i- flu 1 u(.il-«n.-i r.^iterial 
eauso of t'ie universe by tjnutiiiisr u pn^sage which 
speaks ni liim by means of a * v oi o .. he at 'tittri case.* 



• Titti up 3- 1 
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" Fnim whom all these being* or© born" 
This iidhikaTana proceeds to estcblish it at lull 
length. 

lad E) b Prakriti tin, in »«««•*» with tie proyoaitlcn uA 

tt«mait»ti«aiT.»). 

The passages to be discussed here are sucljas the 
following : 

" From Him, verily, the Atman, was born the 
akisa."* 

" The one God, producing heaven and earth."t 

Here a doubt arises as to whether it is right or not 
to hold that Brahman is the twofold cause. Because 
the nimitta or efficient cause such as the potter is not 
found to form also the material cause such as clay, and 
that neither the material cause such as clay forms also 
the nimitta or the efficient cause such as the potter, 
how can we understand that he c*n form both the 
material ant 1 , the efficient cause with the universe as 
the effect ? 

{Pfirvopaknha): — He is cnly the nimitta or efficient 
cause of the universe, not the upiid'tna or material 
cause — Why ?— Because it is impossible- Indeed, the 
potter who is engaged in making a pot does not make 
the pot by becoming clay himself, nor does a weaver 
making a cloth do so. If he would try to do so, it 
would be quite impossible. Wherefore it is impossible 
for Brahman, the nimitta or efficient cause, to be the 
upaddna or material cause as well. And it is useless 
to suppose that the efficient cause is also the material 
cause ns well, inasmuch as the production of the 
required effect can be accounted for without such a 
supposition. For, we find the pot produced not- 
withstanding that the potter is distinct from clay. 
Wherefore Brahman is only the efficient ennse, but 
not the material cause as well 

Against this we say as follows: The material as 
well as the efficient cause is Brahman himself. It is 
stated that by knowing the Commands*' all becomes 
known, that the Commander, the efficient ennse, being 
known, the whole of the sentient nnd insentient 
universe become* known, us the following passage 
shows : 

" jfou are so conceited ; Lave you ever asked for 

that Command by which we hear what has not 

been heard, .ve think what has not been thorght, 

we keow what has not been known/'J 

*T»it. np. x-t. 
t Tait. Bam, 4-6-2. 
J ChbB- B". 6-1-3. 



And in explanation of this, the illustration of til.iy 
hna also been iiddnced in the following passage : 

As when clay is known, all thic which is made of 
clay becomes known."* 

If Brahman woe tht> efficient cause merely, know- 
ledge of the whole universe would not be- possible 
when He is known. By knowing the potter, we 
cannot, indeed, know the pot etc. the effect ; but we 
can do so by knowing clny, the ruffterinl cause of, the 
pot- Wherelore seeing that this becomes possible 
when Brahman, the efficient cause, is also the material 
cnuse, we must conclude that Bran man Himself is the 
mr'ttrial cause. 



" Command " (in the s'ruti; is put fur Him who 
commands, namely, Bmhman. To shew that the 
upadana or material < ause is not a thing distinct from 
Him, the Sutrakara. adduces another reason : 

And by the declaration of (Bis) doaire (I iv. 3D 

" He desired, iimy I become manifold;"! i" these 
words the Srnti decjavps the desire of the intelligent 
and all-knowing Brahman Himself who is the nimitta 
or efficient cause to berome the manifold existence 
iu the form of the variegated universe. Wherefore 
the material cause is not a distinct entitv from the 
efficient cause. 

(Objection) : — From the sruti — such as •' Above the 
universe is ttudra the Great Sage and- He saw the 
Goltien-wombed iHirrnyagarbha) being born /'J we 
understand that the Parames'vara himself who is above 
the universe and is the efficient cause thereof casts his 
gracious glance upon the Hiranyajf-irbha, the first of 
all Tods, beiog born by His (Paramesvara'sl will from 
o. if the Prakriti distinct from Him (the efficient 
cause). How can He ever become the Prakriti or 
material cause and a?snrne the form of the nniverse 
It is Miva that is declared by the s'ruti as Prakriti, 
in the following wonio " Let it be known that Maya 
is Prakriti. J '§ The s'miti declares also that Purusha 
is Prakriti in the words " I'Vom Him was born, Viraj, 
and above Viraj is Purusha" || Thus it is proper that 
those two alone ure the Prakriti, and as such assume 
the form of tta universe*. 

(Answer :) The Sutrakara answers as follows : 



• Ib?d 6-1- 1. 

t Ibid 5—2^3. 

* MuhiinHnivitoa upnr.iiihad. 10- 
| Svift. up. 41 J, 

|| Purusha Bukla, 
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Aal (Hi being dlnotlj ttcluti u totk (1. W. 26) 

1:: some sections of the Vedantas, the Paiames'vflra 
1*. directly declared to be of the form of tbo universe 
as its material cause, and b> 1*3 the Lord of the 
universe as it efficient cause, To explain : just as the 
pussnires such «s " Rudrn is above the universe " 
indicate His being the Lord of the universe, in the 
same way such passages as All verily is Rudrn "* 
declare that, as the mete rial cause of the universe. 
He is also of the form of the universe. In the s'ata- 
rudriya, He is declared to' be the Lord of the imiver- 
pe, id the section beginning with " Bow to the Golden- 
urined " and closing with " Bow to the Lord of 
robbers ",1" and from there up to " Bow to the leaf- 
born and to the one born in" the cluster of leaves " 
He is declared lo he of the form of the universe. 
Elsewhere, ton, the s'mli declares Him in both the 
aspects : 

" Brahman was the forest. Brahman became that 
tiee; Brahman governed the worldsi 

holding them in their place 'J 

Jn the Ath'rvas'iras, he is described to be of the 
form ot the universe in the subsequent portion. 
Wherefore He being directly declared to be both, it is 
hut right that the Supreme Brahman, Siva, who is 
I'arames'vara, is both the universe find the Lord of the 
universe, as the materia] and the efficient cause 
thereof. 

The autrakivra says that there is yet another 
authority : 

B«»u« of BU anting (it out of) Himself i'I lv. 36 ) 
He made it out of himself In liirnself."§ Thus, it 
i?- -ten that Paramos 'vara made Himself to be of the 
form of the universe. Wherefore He. is the materia] 
as well as the efficient cause. 

(Ohjictwn:) — Paramasiva is quite (Vie from all trace 

tjfevil He is the iinl:miti*d oei'ini of nil excellent 

attributes ; His glory is infiu irt ami eternal, and He 

■ is :il, (1 ve the universe How ran such a being ever 

i bed. me the Piakriti, the nniv-rse which is rhe luisis 

' of nil illusion and change, and which has to Ire avoided 

as mi evil * 

By transfwmttion '"I 1* 27 

It is ,iuito explicable how Paramasiva, t Ire efficient 
cause, who in the Bliss, ever pure, anil who by nature 
is the unsurpassed <«ood, should nwirne the form of 

* MiilmiinntyHim-iip. 1ft. 

* SamryMriirri -V 
♦"TjiIii. Hmhmiin 2-H.il 

* Tuitl «|*. 2-7. 



the universe as the material cause ^thereof, by trans- 
forming Himself into tho chit and ackit, or sentient 
and insentient, forms of existence 

(Otiectijn:) — Ah 1 Transformation partnuma) means 
change fn the form of ihe cause, inasmuch as pari- 
nn/nais defined to consist in** change from one form 
to nnother form. How is Pararaes'vara thus subject to 
what is* regaided as an evil ? 

{AunwL'r:} — True ; but transformation (pannama) 
can take place in such n w»v that the Efficient Cause 
is not. affected by the change, notwithstanding that 
He is the Prakriti or mateiial cause. 

(Qinxiion:) — What is this nniijue transformation ? 
We are curious to know what it is. Please explain. 

(A)inirfr:) — Listen; we Rhall explain- 

" When it was dark, when there was no day, no 
night, no existence nor non-existence, then was 
Siva alone by himself. That is the Imperishnble, 
the Adorable (Litrht) of the sun ; Hnii from Him, 
Wisdom Ancient went forth''* 

At the time when all this was darkness, without the 
light of the sun and the moon, withont the division of 
day and night, devoid of the individual names and 
forms, undifferentiated into gross and subtle forms of 
the sentient and the insentient, into existence and non- 
existence, then there was Siva alone left by himself, 
without a seoond, self-luminous, with the potentia- 
lities of the sentient and the insentient existence 
inseparable from His being. That was then the Im- 
perishable. Supreme Bring : that too the Adorable 
light, as in dwelling in the sun, the primary s<>nrco ot 
the suns light. From snch a Being, wherein was 
latent the whole external universe of the sentient and 
the insentient existence, weut forth the ancient 
supreme wisdom, the spiritual energy 'jimiin.snkti,) 
secondless, eternally existent,— -the Great Fl.ish of 
li^ht dispelling all the then darkness- Then " He 
desired. ' may I become many ;T then, Parame.-'iara 
the Cause, embodied in the subtle form of the sentient 
and the insentient being which was undifferentiated 
yet in niinm ami form, willed t'_at He should become 
embodied in the sentient and the insentient existence 
differentiated in name and form. And then "all this 
did He create, and whatever else there is ;"J— He 
differentiated from himself His hotiy, the sentient and 
the ii sentient being in Its. subtle forn.. Then having 

* SV«-tH. II |>. -j-lN 

t Tuin. ii).. S-u, 

* I bill 
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created it He entwed into it ;"* He entered of himself 
as*tlicir A'tman iuto tho sentient and the insentient 
which had been differentiated from him. Then " He 
became the manifest tfnd the unmauifest/'t+e became 
variously transformed into the universe, manifest and 
unn>aiul*st. Thus as man is a child and then a 
you tli, Brahman whose body is the universe, is vthe 
cause and the effect. The s'rnti says. 

"Know verily .VI ay a as Prakriti, and May in (the 
possesser of Maya) ihe Mahesvara. 

By that which forms His liuib is all this universe 
pf rvadud '"'+ 

From this we learn that Maya the Prakriti 

(material cause) of nil, that Mahesvara is the being 
endued with It, and that the whole universe is 
pervaded by His limb, by a portion of Himself, by :i 
piece of his sentient energy (Chit.-Sakti) which, when 
regarded v* the enjoyer, is known by the name of 
Purusha. -J tist as the hair and nails and the like are 
not born of the body alone or of Attmiu alone, so the 
universe is not born of Maya alone or of Mahesvara 
alone. On the other hand, — like the hair and nails 
being born of the embodied mortals, I'urnsha, the 
Prakriti material cause) of the sentient anil the 
insentient existence comes into manifestation from 
out of the Parame.s'vara united with Maya. Prom 
I's'vara this form, are born the Avyaktn, (the 

i-nmaniffstetl the. four-fared (Prahma), and so on. 
And accordingly Si'uti describes Is'vara to bo Piiriishn, 
Himself in the following words 

I'uriisha verily is fiudru."^ 

\\ hi-Mvfore it becomes rjnite explicable how I'nru- 
mesvara, who endued with the sentient and the 
insentient nature, forms the cause :is well as the- efftjt't 
according tu the several slaves tliiongh which He 

pfi.SStS. 

Aai it is indeed suog that He is the Pralrithi (I It, 28,.' 

.It is directly declared that I'aminesvara Himself is 
the IVakriti of all beings. 

Hon ivimse helpmate is Uina; who is the Riiprome 
Lord ■ I'aiainesvara), mighty, three-eyed, dark-nec- 
ked, and serene, having Mediated I bus, the sage 

» Il.iil. 

t II. .il 

t .Srata-sir_t- 1(1, 

<> MiiliivitarayuiMipanifflrul. 



reaches liim who is the womb of all creatures, the 
witness of all, transcending darkness **' 

Thus theSruti declares that the'Prakriti of all cica- 
tnres is 'he Panimes'vma himself, who is the witness 
of all, the omniscient; transcending nil darkness, above 
all universe ; associated with Uma, the supreme energy 
(Paraffin, Hakti). Therefore the Supreme Brahman 
Himself is the Upadana (material cause) as well as the 
nimitta or efficient, cause. 



Adhlkarana 7. 

B7 this, all have teen explained ; all lave been explained 
A iv. 29.) 

This exposition of Vedantic passages, carried on 
from i. i. 2 till now, forms also the exposition of those 
portions of the Mantra and Briihmanri which, as 
speaking of (lie characteristic marks nt Brahman, are 
of the lorm of the Vedanta, such as the Pimisha-stiktn 
and the Satarudriya which form integral portions of 
Karina-knuua ,~ as also of the Snii'itis, Itihnsas, 
I'urauas, and the sayings of the adepts. Repetition of 
the words "all have been explained'' is intended to 
shew that the adliyaya is over. 

Here a doubt arises as to whether the Satarudiiya 
and the Pnrushasukta which Occur in the ritualie 
portion ( Karmakanda;, as also the Smriti, Itihasas, 
and Purana.s, — whether they do or do not point to 
Brahman, when we lake into account the various 
marks by which to ascertain the purport of a scriptural 
text; this doubt arising from the sections being of a 
different character tns devoted to karma), 

ij^irrtijitil-xltiri 1 1. is proper to maintain that the 
Fnriisha-sukta and the like which occur in the ritua- 
listic portion kat limkanda) are ih-voted to an eXftosi- 
titni of jivn, 1 hit [eifornier <d actions ; and thai, they 
do not point to Brahman, because there is no 1 urpose 
served (by treating of lit ah man I. I'lven the suiritis, 
Itihasas, I'uvanas, and the like di> mil treat nf the onu 
ness 1 if Atmaii for .some of tlmin speak of Brahma 
as the Parubrahmnn some, of \ ishnu some of 
liudfa some, of SakLi ; Some, of Agni snine <>f 
Riirya ; some, of Vhv it ; some of another. ,\s thus, 
no definite conclu>iuii can be arrived at. these cannot 
lie hell to treat of Brahman. 

(Sitt<htliii(ji:) As against the foregoing, we hold 
as follows : 



* Kiliv;lk-:i U|i:OUKh:irl T. 
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-j|he FAirqaaa iftkU and the like do teach Brahman, 
because ot His char:«ct,eii»uc marks being described 
therein. We find here described the characteristic 
aim Dates ot iJr>thman, that He is the cause of all, 
that' He is beyond darkess, that He is the cause of 
im mortality, — as the following posssges shew 

" From. him Viraj was born."* 

" Of the colour of the Sun, beyond darkness."* 

iltm thus Knowing, one becomes immortal here.' * 
Wherefore 1's'vara Himself is here described as 
Pa< asna. And ia Satarudriya we find Parmesvara 
described as the Lord cf the universe, its the Atmau 
of the universe, as darknecked and so on. It is 
therefore bat right to hold that He is treated of in 
the section. 

(Oi-jsetion) : — It would seem unreasonable that the 
Paramesvara who is the repository of the finest of the 
attributes ehunld be the being treated of in the Sataru- 
driya. for, in the very beginning, we find the Being 
associated with wrath —which is a despicable quality, — 
as the following words show : " Bow to Thy wrath 
(mauyu) Rodra/'t 

(Au**rcr) : — We should not proceed thus. Fer here, 
the- word " ssoaya " means ' knowledge/ Or, it does 
wt matte' even if we understand the word* in the 
sof* wrath' ; for ' wrath ' being a quality inhering 



i fletmdnT^ 1- 



iu the Praknli which lias been voluntarily put >n by 
Him, it lias nothing to do with Parti mesvain. 

The marks which serve to indicate the nnim drift of 
the Puranas etc. point, to the inevitable Conclusion Miat 
they, tre^t of Siva, the Purainesvara associated with 
Uma, who, as the Atmau of ;fll, is the being denoted 
by the several designations sucJi as Brahma "and 
\ ishnu ; who is Omniscient and Omnipotent: who is 
abov*: all ; whose glory is unequalled : the being to 
whom the name Brahman can be fully applied and 
who forms the final import of all the Yedimfic texts 
interpreted in harmony with each other. 

As to the contention that these occur ■ n the nitua- 
listic portion, we have oirly to say in reply that it is 
but right that ' section ' must he made to yield to 
characteristic marks' in determiniug the main drift 
of the teaching. On the same principle, wherever ia 
the Vedas and other authoritative texts a sentient or 
an insentient being is declared :is the cause of the 
universe and so on, we are to understand that it is 
Siva, the Atman thereof, who is there referred 
to. Wherever we Hod such attributes as muta- 
bility and nescience* are predicated, it is ii sentient 
or an insentient being forming the body ,if Para- 
brahman that is meant. Thus everything becomes 
explicable when properly understood. 
End of the first Adhy&ya. 

A. Mah'adeva S'a'stki h. a 
{To he Continued) 



Page 78 of 241 



The Vedanta Sutras 



THE 

LIGHT OF TRUTH 



OB 



SIDDHANTA DEEPIKA. 



A Monthly Journal* Devoted to Religion* Philosophy, Literature- Science &c. 



Commenced on the Queen's Commemoration Day, 1897. 



VOL.IL 



I 



MADRAS. FEBRUARY I8gg 



) No. 



Translations 



THE VEDA'OTA-SU'TRAS WITH S'KI'KANTHA 
BHA'SHYA. 



{Continued from page 175.) 



SECOND ADHYATA. 

AdhJkarana I. 

If Cypuwfi that) ft woald lead t« the fallacy of making so 
room its th< amriti, (we reply) no. because (other- 
wise) It would lead to the fallacy of m**5ag 
no room for the other emritls. (II. 1 1.) 

It has been shewn that all Ved&ntic texts as well as 
the sinritis which are consonant with their teaching, 
point, as the main drift of their teaching, to the most, 
highly merciful Si'va, the Paratjrahman, who is Exis- 
tence, Intelligence, and Bliss in His essential nature; 
who by. nature is omniscient, omnipotent, and so on ; 
who baa been defined by His occasional attributes, that 
He is the Being from whom the universe is born, and 
SO on ; who is distinct from all, the At roan of all ; who 
voluntarily assumes the beautiful form, divers-eyed} 
49 



dark and yellew, dar'c -necked, atid so on ; and who is* 
known by such specific designations as Bhava, S'iva t 
Makitdevu, Farameitvara. Now, this adhyaya is intend- 
ed to answer objections on the ground of the said 
construction being opposed to the sinritis and argu- 
ments which point to a different conclusion from that 
of the Fi?dinta. 

The main subject of discussion in the whole of this 
adhyaya is the construction of the Vedinta made out 
in the preceding adhyaya. 

First a doubt arises here as to whether the vedic 
teaching thus made out has to Lie modified or not in 
accordance with the teaching of the Sankhya-stnriti. 
— How * — The Veda teaches that Bnhroao is the causr 
of the universe, while Kapila's .smriti declares Pra- 
dliina to be the cause of the universe. Kapil* is 
indeed, one of great wisdom ijaptis), and, therefore, 

bss word, too, is an authority. And the Blessed Veda 

* 

is the Sovereign authority of all and cannot so much 
as smell of untruth,. Accordingly a doubt arises as 
to which ttl them should prevail against the other. 

{['<"r*,-rapakxUu:J — Now, the iankhya-srariti serving 
no other purpose, is stroDg«r in its claim to be consi- 
dered as an authority in this matter; wheroas, the 
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Veda serves its pirpose as teaching Dharma {ritnal) 
ani is therefore weaker in its claim Thus it is bat 
right to modify the Vedic teaching in the light of the 
Btsn-iti. 

{Siddfu'mtf, .)-We say, no.— Wby ?— Because, 
other smritis, such as that of Manu, which are un- 
opposed to the Veda, would then receive no recogni- 
tion. To the Sankhya-smriti whose foundations lie in 
a sruti of which the very existence has to be inferred 
from the existence of the said smriti, the orthodox 
enquirer should prefer that smriti which says "waters 
alone did He create in the beginning - , and in them 
did Re cast His energy,"* and thus declares that 
Brahman is the cau.se, as taught in the now extant 
srntis such as the following : 

" He saw the Hiranyagarbha being born."t 

And because it is sot fraud (is the Smritis) of 
others- (II. t 2) 

Since Knpila's doctrine that the Pr&db&oa is the 
cause of the universe etc,, is not recognized in the 
smritis of the omniscient teachers such as Manu, it is 
but right to say that the doctrine of the Pradhana has 
no foundation in the sruti. Hence no necessity for 
modifying, in the light of the Sankhya-smriti, the 
given construction of the vedic teaching. 



Adhlkarana. 2. 

Thereby bu Yoga been answered; (II 1 3) 
Tile Smriti of Hiranyagarbha, too, which treats of 
the means c f attaining yoga speaks of the Pradhana 
as the cause ; so that a doubt arises as to whether the 
construction of the vedic teaching has to be modified 
or not in the light of that smriti, thousjh it has to 
undergo no modification snch as may be caused by its 
opposition to the Sankhya-smriti declaring that the 
p radhaita is the cause. 

[Pi'trnij>nkxha ;■}— We say that modification is neces- 
ary. — Why ? — 1 1* the S'vetas'vatara — Upanishad 
Tfoga-ridya is elaborately described as a means to the 
mkxh'Ukfirtf or intuitive perception of Brahman. So 
titat, though the Ssnikhyii-smriti is founded only on a 
s'ruti whose very existence, is a matter of mere infer- 
ence, it won Id suem proper hi modify \,he construction 
upholding the doctrine that Brahman is the cause, in 
the lijrht, of lliraiiyagarbha's smriti which declares 
that Pradhana is the cause, and which is founded on 
an extant s'ruti. 



(Siddhdnta :] — As against the foregoing we hold as 
follows. The given constr action of the vedic teaching 
has to undergo no modification in the light of the 
yoga-smriti. From the sutra "yoga is the restraint of 
the thinking principle, 1 ' onwards, it is devoted to the 
exposition of the vedic yoga with its eight anga* or 
subsidiary stages, as the main point of its teaching, 
bnt not also the non-vedic doctrine that Pradhana is 
the cause. If it should lay stress on this doctrine 
also it is but right to reject it as we have rejected the 
Sankhya smriti. Wherefore, it quite stands to reason 
that the construction of the vedic teaohing as tending 
to the inculcation of the doctrine that Brahman is the 
cause should undergo no modification in the light of 
Hiranyagarbh's smriti which teaches that Pradhana is 
the cause. 



* Miiiiii I. B. 

+ Mtih;iri;ir:iy;infi. Hji, |(l 



Adhlkarana, 3. 

Again the sut.rakara first Bets forth and then refutes 
an objection on the ground that the given construct- 
ion of the Vedantic teaching should be modified in the 
light of the Sankhya's course of reasoning. 

(Tie universe is) not (an emanation of Brahman), being 
quite distinct. And that it is so (is known) from 
the Wert. (ii. i. i.) 
A donbt arises as to whether the given construction 
of the Vedanta has, or has not, to undergo a modifi- 
cation in the light of the Sankhya's reasoning, while it 
need not undergo any modification in the light of his 
smriti. 

Pfirvapaktika: — From all points of view, the doctrine 
that Brahman is the cau?e has to be modified in the 
light of reasoning. — How ? — The universe beiog of a 
quite distinct nature from Brahman, it cannot be an 
emanation of Brahman. .If yjn ask how this distinct- 
ion has come to be known, we reply, it is from the 
Sruti itself. For, the sruti " Intelligence as well 
as non-intelligence, 1 '* and so on, describes the nni- 
verse as subject to change, as unintelligent, as some- 
thing not to be sought for by man. It is, therefore, 
distinct from Brahman who is Existence, Intelligence' 
and Bliss. How can they be related »s cause and 
effect, any more than the cow and the buffalo. 

Because of the specific mention and of association it is 
only a mention of the presiding Intelligence 1 1 1, f. 5.) 
Ohjecliitn against the Pitnapaksha : — If this uni- 
verse be insentient and, as such, distinct from thfc 
intelligent Brahman, then how is it that the created 
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are spoken of as sentient, in the following 
passages: 

*' Him, the earth addressed ."* 
" The waters, verily, desired. "t 
" Listen, wise stonea."J 
Wherefore, the whole of this universe is sentient. 
Hence ti-s distinction between Bnfaman and tbe 
universe as sentient and insentient. 

Y-mrvaj**kghin'»a7imeeT-. — Not so. For we are to under- 
stand soch a mention of an intelligent procedure in 
every such ease as referring to the Devata or Intelli- 
gence associated with the object, the word ' Devata 
being- specifically mentioned in such passages as the 
following : 

" Ah ! I shall enter into tKese three Devatas and 
differentiate name and form."§ 
and the constant association, with tht> material object, 
of the presiding Devata. or Intelligence being ex- 
pressly stated in the following passage : 

" Agni became speech and entered the mouth/'U 
Wherefore, owing to its insentiency etc, the universe 
is quite distinct from Brahman. Thus the construct- 
ion that makes Brahman tile cause, and this universe 
the effect, should' be given up in the light of reason. 

It li, however, (ton. (if. l. 6.) 
{Siddhanta) : — Though distinct in their nature, 
Brahman and *he universe can be related as cause 
and effect, because the sentient scorpion is seen to 
take its birth in the insentient cow-dung, and that the 
insentient hair is found growing out of sentient man. 
H'euce the conclusion that mere unaided reasoning 
cannot prevail against the exegeticul interpretation of 
the sruti. 

Again an objection is raised answered : 

(if yon, orgs that the affect would be) nan -existent. 

(we reply) no, became it is a mere denial. (11.1. T.) 

(Qlijtvtiun;) — The cause and the effect being distinct 

from earn other the effect does not exist in the cause ; 

ami so the Vruti, says *' Nonexistent, verily, this in 

the beginning was." 

(Answer:) — You should not say so. For, the s'ruti 
merely declares that the cause and the effect are not 
.necessarily of the same nature. It does not, there- 
fore, detract from the theory that the jause and the 
effect are one thing essentially. 

• 'fuii Siunltihi, 6.5-2. 
+ "fail UtfAlitmiUa, .1-1-5. 
I Tail SniiliitH, 1-3-19. 
$ I'lihu. ii(v.n-:t 
I AiuHTya-N['..im,l|inl 1.2. 4 



AdMkarana4 

of BU tanf nbject to them ilia it In dliio- 
lfttlos, it Is not rfgnt. rn, i, 8,) 

If, in accordance with the doctrine that the effect 
exists in the cftnse before mnnl testation and after 
disappearance, it bo held 1 that the universe and Brah- 
man are one thing essentially, then- a don bt arises as to 
whebhnr the harmonious teaching of the TJpanistiads 
as to Brahman has to be rejected or not in the light 
of reasoning. 

(Purzajxiltsha :) — lt-tas to be set aside. — Why? — 
Becanse it has been said that the universe and Brah- 
man are essentially one thing. Then, indeed it is an 
inevitable conclusion that, like the nnivesse, Branman 
is subject to all such evils as change and ignorance. 
Accordingly "what is taught by one accordant voice 
in all the Vedantic texts becomes incongruous. Thau, 
the given interpretation of the Vedantic teaching 
must be rejected. 

But no, because there la as analogous cate C I- i-«&) 
The word " no " shows that the Pfirvappkshu. has 
to be rejected. Such passages in the sruti as " Whose 
body is Atman," " whose body is Avyakta," and sueh 
sayings in the Puranas as "The body of the God of 
gods is this universe, moving andnnmoving; this thing 
the pa*' lis (ji'vae) know not in virbne of the bond, 
(pis' a) ; " scch passages- show that chit and achit, the 
sentient and the insentient, are the body of Siva, 
the Parabrahmnn. Though He exists as both the 
cause and the effect, there is no incongruity what- 
ever in trie doctrine tauuht in one harmonious 
voice in ail the Vedantic texts, since there is un 
analogous case as to the proper distribution of 
good and evil. — How * — Just as when the human 
body and the like pass through the states of 
childhood, youth, and dotage, childhood and othfer 
changes of condition pertain only lo the body, and 
pleasure etc., pertain only to the A'tmau ; so, here, 
such evils a* ignorance apd change which >ire found 
in the seotittu* and t!ip rnstfutieiit beings forming *he 
body of Brahman oertaitromy j,i the sentient, and the 
insentient being forming tire bofly > and such attribute^ 
as fiiiiltltsssnessi, iinilintability, omniscience, and un- 
failing will |.,i-i'tain onlj to the Parames'vaxa, the 
A'ttiinn. Because of this analogy, there no incongruity 
whatever in the teaching, of the ti'ruti concerning 
Brahman. 

And became ef inconsistency en bis owa tide. (U- 1. 10) 
By trustiug to reasoning alone, the Pradhioa-ridin 

will find the mutual confusion it the attributes of 
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Prakriti and Pu.ru sua difficult to explain according to 
his theory which Holds that Prakriti acts in the mere* 
presence of Purusha who ia immutable. Purusha, 
immutable hs he is, is not capable of this act of confu- 
sion which consists in attributing in thought the pro- 
perties of o=e thing to another; and Prakriti which is 
insentient ia altogether incapable of thought. Tbere- 
fore'the theory which holds that Pradhana is the cause 
should itself be set aside in the light of reasoning. 

Because of the inflnality of inferenoe- (II- i- II.) 
Inference being not a final test in itself, and the 
doctrine of Pradhana beiog founded thereon, and it 
being possible to infer even to the contrary, it is the 
doctrine of Pradhana, not the doctrine of Brahman, 
that has to be rejected. 

(If yen say that It) has to he infemed otherwise, iwe say) even 
then there can be no deliverance- (II. i- 12) 
It is not right to maintain that the Pradhana should 
be so inferred in another way th;it there can be no 
room for an-inference to the contrary. For, even then, 
it is possible t^ suppose a contrary inference to this 
inference ,- and therefore there can be no release 
of the test of inference from the defect of being not a 
final test. Wherefore properly speaking, it is the 
doctrine of Pradh&na, 4>ased ns it is on bare inference 
which has to be rejected, bat not the doctrine of 
Brahman based on the strong authority of the h'rtiti. 



Adhlkarana -5. 

By this, even the heterodox doctrines have been 
explained. 01.1-13.) 

Just* as the Sankhya sy3tem has been rejected as 

being founded on inference, as not being final, and so 

on, so also, and on the same ground, it may be held 

that thejteterodox systems of Kanada, Akshapada, 

etc., have to be rejected. That is to say, even the 

atomic doctrine of Kanada and others has hereu^ been 

refuted. 



AcUi lkarana-6 

(if you gay that i as He would beeomeUa enjoyer, there 

will be no distinction, (we reply) there can be 

(a distinction) as in the world, (i i- i 11). 

As to the declaration in the preceding adhyaya of 
the Via'ishta SivadvaiU or the uniby of the conditioned 
Siva as based uu the ground that Siva without a 
second, assuciate i with sentient and insentient uni- 
verse, is Himself cause and effect, a dtmbt arises as 
to whether this idea of unity derived by an ezegetica) 



interpretation of the Vedantic texts will have to be set 
aside as opposed to reason. 

Now the pnrvapalcuhin says : If it be admitted that 
Purames'vara has for His body th*e sentient and the 
insentient universe, then he becomes an embodied 
being. Being thus embodied, like the jiva He too 
may become subject to pain and pleasure 'attendant 
«pon contact with the body. Then there will be no 
distinction between Parames'vara and the jiva who is 
in a state, of bondage. Thus since nothing seryes to 
distinguish the one from ihe other, it cannot he 
proved, un the theory of Pararnes'vara's being inti- 
mately associated with the nmverse, that He ia by- 
nature free from ail evil. 

Siddhanta. — Thtre is no incongruity whatever. A 
distinction can be made between Jfca and Parmes'- 
vara inasmuch as His form is free from all taint 
and blessed in every way. One becomes subject to 
evil not because one is embodied, but because 
one is subject to the control of another. For 
example, in the human world, the king who is au 
embodied being is not subject to punishment con- 
sequent upon the disobedience of his own command, 
simply because he is not subject to the control of 
another. Thus He is not an enjoyer in the same way 
that the other is. The independence of Is'vara and 
the dependence of Jiva are self-evident, as the S'rnti 
says : 

*• Knowing and unknowing are the two, the power- 
ful and the powerless."* 

Hence no absence of a distinction between Parames 
vara who is independent and Jiva who is a dependent 
being though they are alike embodied. 



Ad h 1 ka r a rva — 7 

Although a distinction can be made between 
jiva. and Parames'vara uu account of they - mutually 
opposed attributes r»f independence and dependence 
and the like, still, it may be .shewn that, as cause and. 
effect, they are one, not distinct from each other. 

They are not distinct, because of the word 'creation' 
and so on- (XL. LIU 

A doubt iirisea here as to whether it is reasonable 
or not to maintain that Brahman >and the universe, 
the cause artd the effect, are not distinct," as th« 
fci'iutis declare in mm voice. This doubt arisvs because 
they are marked off from each oilier by the mutually 
opposed attributes of sentieiicy and inseiitiency. 
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' Pfcrwipahtta i )— H«w can their msity he explained? 
I» ike preceding adhikamna, Parames'vata wad jiva 



W*a been distinguished ftom aach .other, the one 
betac possessed of oiairiseieBce etc., the other being 
ignorant and subject to enjaymeut and attfEerrng A* 
to the insentient beings, -they being of a qaii* differ- 
ent natnr*, tfcera ia no shadow of reason to hold that 
it is not distinct brasn Bmbman. The fact of theif 
being related to each other ae eauae and effect cannot 
pvove that they in me* distiaot from enoh other ; for 
we hold that the cow-dang and the scorpion are dis- 
tiact frouo each other wotwithstandiag that they are 
related as ca»se and effect. Even in the- case of clay 
and the pot, we find that they are quite distinct from 
each other because they aie found in expedience to serve 
quite distinct purposes, and soon. Or thus : if the 
cause and the effect a,re quite identical, the universe 
and Brahman most be quite homogeneous, so that we 
should not experience any distiction among things, 
such as we daily make between an act, its agent, and 
the object sought to b« attained. 

As agaio&t the foregoing we hold as follows : The 
BBtverse, aa an effect, is not distinct from Brahman, its 
cause. — How do you know it? — From the word 
"creation,' aad so on, in th# foUowiag passages: 

" A creation by speech is change aa well as name; 

what is railed olay is alone ceal."* 
" Existent alone, my dear, this at first was, one 

only without a second 

It willed 'may 1 be many, and be produced.' 

All this is ensouled by It; That is real ; 

That is Attnan ; That thou art, O S'vetaketu."t 
"The whole being, the variegated world, what 
has become in niftny forme, and what is becoming, 
all this is Rndra.t 
As to the contention that the relation of cause aDd 
effect cannot prove unity, the feutrakara savs 

Asa became of the perception iet the cause '■ daring the 

existence (of the effect), (ii. i- 16.) 

During the existence of tlie effect as the p>>t, we 

perceive that the very substances of clay is the pot. 

Therefore, the effect is not distinct from the cause. 

The same thing is taught also in the following passage: 

" A creation by speech is change as well aa name. 

What we call clay is al one real "§ 

* Chhandogja Dpaaiehad 6 — 1. 
f Ibid. 

J) MahanarayaD Up. 16. 
Chlil. Up. 6-1. 
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Thai is to say. change of state as well as name 
merely enable os to speak of a thing anif to u«e it for 
certain actual purposes. The very subatnce of clay, 
when assuming thu form of a pot and named as ' pot,' 
serves certain actual purposes and enables us to speak 
of it in that form. In point of fact, the pot is real 
only as clay, bo far as logical proof is concerned ; for 
apart from clay, we find that no pot exists. Or, the 
above passage may be explained as follows : The 
effect, namely the pot, exists in so far only as we 
speak of it. It is the very substance of clay, and it 
is not a distinct substance, — only undergoing a change 
in state t» serve certain purposes in our actual life. 
It is because the po* is mere clay — but not a distinct 
substance — 'that the term "clay " applied to the pot 
refers to a real substance, a substance whose existence 
can be proved by proper evidence. Because a pot is 
nothing but Hay, therefore the effect is not distinct 
from the cause As to the difference in the purposes 
they serve in actual life, it can be explained as due to 
their being different Btates of the smne substances, 
while they (clay and pot) are in fact one in substance. 
"Wherefore, like day and pot, Brahman and the uni- 
verse are one in substance, the one pervading the 
whole of the other. Hence the Purajaic saying; 

" From the S'akti down to earth, everything comes 
from the principle of S'iva. By Him alone is it 
pervaded, as the pot etc., are pervaded by clay." 

'■ [Objection] We hold that the pot is pervaded by 
elay because we cognise that the pot is mere clay. 
Not so do we cognise that this universe is lira h man ; 
and therfore the universe cannot be said to be per- 
vaded by Bt'ihuian. 

(Answer ): We do find that Brahman as the existent 
pervades the universe, as we cognise that a pot exists, 
that a cloth exists, and so on everywhere. If the 
universe were not pervaded by S'ifa in His aspects 
as the existent and the conscious, then liow could we 
cognise that a thing exists and becomes an objectjjf 
consciousness, detached as it is from existence and 
consciousness? It cannot be a reality at all Where- 
fore, it mav be concluded tl'nit as the pot etc. are 
pervuded by clay, so this universe, as the effect, is 
pervaded by S'iva, the cause, and is one with Him. 
and because of the existence of the ether (II- 1 17) 

Because the effect exists in the cause, the effect is 
not distinct fiom the cnuse. It is because the pot etc. 
were clay itself before, that we now perceive the pot 
etc. to be mere clay. 
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(If yen hold that li ii not bo) kun of It* bolng mentioned 

u ttoa-utoteat, (ve iey) no; became It la due to t 

different ooadltlen, u shown by the sequel. 07 

eaalogy. end by ether p»s sages (If i- 18-) 

(Olfaction.) — -The effect does not exist iu"the cause, 
because the S'ruti savs thtft the effect was non- 
existent : 

"Nothing whatever of this (universe) esiste'B at 
first."* 

{Answer:) No. The universe is mentioned to have 
been nonexistent because it was in a different con- 
dition, *. e. in a suhtle form as opposed to its present 
gross form. — How do you know ? — Because in the 
sequel the S'ruti says " Whjle nun-existent, it thought 
' may I be."' '' Even thinking is possible only in an 
existent thing. There is also an analogy pointing to 
the conclusion that the mention of the universe as 
non-existent is due only to a changa of state. It is 
only iu reference to the clay's mutually opposed, but 
positive, siates of being as lump, as pot, and as 
potsh: ed. that we say that the pot did not exist before, 
that it now exists, and that it will not exist at a certain 
time iu the future. When we thus see how clay itself 
which exists ia all these states may be spoken of as a 
pot non-existent, itjia unnecessary to assume a state of 
'abhiva' or "nullity* a different state of being 
altogether, corresponding to a pot non-existent. 
Accordingly the S'ruti says elsewhere : 

" This, verily, existed then undifferentiated it was 
(since) differentiated in name and form."t 

The main* conclusion may be stated as follows : At 
first Siva is pure, endued with the Parits'akti, the 
Supreme Energy inseparable from Himself, and 
composed of the sentient and the insentient existence 

* Tait Brah mana 2—2—9. 
f Bri. up. 3-1-7. 



in so subtle a farm that they cannot be differenluied 

in name and form. Then He projects out of • 

and evolves that Sakti; which is Himself, in.* 

form as opposed to; the > previouB , etate,i in the foraeof 

the sentient and the insenti&te existence capable <o£ 

being differentiated in name and fojmi When tb* 

Energy is withdrawn from manifestation, Ihen fcakaei 

place pralaya or dissolution 5 when hV- is minifnejuel, 

creation takes place* Accordingly, the authorities -am? 

"It is, verily, the Divine Being Himself, the Chidifc- 

man who manifests the whole- objective existtenoe 

out of Himself from within" like a yojfin, by Hi* 

will, without resorting to an trpftd&mv." 

That is to say, without resorting to 'an opadana 
external to Himself, by Himself becoming tie upadina 
or material cause. Wherefore, the created universe 
is one with the Supreme cause, S'iva, the Paral>rahnw>. 

Another example is given as follows : 

And like • elotfc (XL 1 19-) 
Small when folded, a cloth becomes when «jsifc»d*d 
a large one, and in the form of a hut becomes an. effect. 
So, too. Brahman iS the cause when contracted, ^nd. 
when extended in form He becomes the effeqt. 

And like pruu and the like (li. i.M) 
Just as the Vayu, one in itself, assumes different 
forms as praua or a p ward breath and a? on>acoording 
to its several activities, so, too, Bra^mae,,. m /ifrtue of 
the various activities of S'akti assumes, manjfqld form 
such as Sadasiva »nd so on. Wherefore it. is bat 
right to maintain that the universe as the effect is one 
with Brahman, the cause. 

A. Mah'adbta^S'a'btm/.b, a. 

{To be continued.) 
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AdhJkarna 8. 

if 
The S&fcr&irara raises and refutes an objection to 

the foregoing theory : — 

(IWi) 'Miaf nwntleud (to be one with) the othsT, there 

foil aire u Incongruity ouch u neglecting- wh&t 

ii good. (II. i »> 

(Objection): — Because in the words " That thou 
•it,'** and "This A'tman is Br»hman,"t Jiva, the 
eflect, is mentioned as one with Brahman, tkv canst-, 
it has been shown that they are not distinct from 
etch other. In that case it would follow that the 
all-knowing and all-pervading Parawes'vara undoes 
the universe for His own good and creates it for His 
own evil. Then it may be asked, how is it that 

•Chhi Up. U-». 
t M»nd<lkya. Up. I 
U 



I's'vara, who is all-knowing and of unfailing wilt, 
and who knows that the pain of jiva who is no other 
than Himself is His awn pain, engages in the creation 
of the universe, which as leading to saws&ra is an 
evil, and does not abstain from creation for His own 
good. Accordingly once it is proved that Jiva and 
Parames vara are one, there follows this incongruity, 
that Parames 'vara, though all-knowing, is guilty of 
a want cf sense in so far as He abstains from what is 
good to Himself and engages in what conduces to His 
own evil. Wherefore it does not stand >to reason 
that Jiva and I's'vara, the cause and the effecr, are 
one. 

(Answer) : — In r«ply we say as follows . 

But (the Cause is) superior, because- of the mention of a 
distinction. -II i- 22 ■ 
Though the cause and the i-rli-ct. are ouc, the Cause 
is declared in the IS'i'titi to \i superior to the effect, 



to the sentient and insentient 
passages as the fallowing 
"Superior lo the universe 
Sage."* 
So, a distinction e> is alsti made 
L'arames'vgra in the following passage 

• Mul.l'mi. 10. 



in such 
Kmha the Mighty 

x'tween Jiva and 
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" Bat he who controls both, knowledge and igno- 
rance , is another."* 
•' The one God rules the perishable (Pradh&na) and 

Mmau."t 
" Thinking that A'tmau ia different from the Mover 

(the Lord)." J 
"Two birds, inseparable friends, cling to the same 

tree."$ 
" Two Brabmans ought to be known, the superior 

and the inferior." || 
" There are two, one knowing, the other not- 
knowing; both unborn; one strong, the other 

weak."! 
" He is the eternal among eternals, the sentient 
among the sentient."** 

" Having entered within, He is the Ruler of the 

creatures, "tt 
•' Know then Prakriti is Maya, and the great Lord 

the Ma,yin.":: 
" From that the Mayin sends forth all this ; in 

that tb*> other is bound up through that Miya."§§ 
" When he sees the other, the Lord, contented... 

then his grief passes away."|| || 
" He is the master of nature and of man, the lord 

of the three qualities. "11*1 
" Of these creatures (pa a' as), the Pas'npati is the 

Lord."*** 
Wherefore quite superior to the universe is Brah- 
man, otherwise called S'iva. 

(Objection): — By establishing non-duality in II. i, 15 
and duality in II. i. 22, you have only proved duality - 
and-nonduality of Brahman and the universe. 

(Ansmr : — No ; we do not establish that sort of 
Vis'ishtidvaita which takes the form of duality-and- 
rjonduality. We are not the advocates of an absolute 
distinction between Brahman nnd the universe as 

"gret«. Up. 5.1. 

flbid. 1-10. 

X Ibid. 1-C. 

§il>iil, -t-6 

|| >l!ulriiv*m Uji. 6-2J, 

f Svo. Up. I-!)' 

•• Ibid. e-13. 

ft Tftit. A'm. 311. 

ttSvct. U\>. 4-10- 

§§ Ibid. 4-9. 

|| || Ibid. 4-7. 

\«[llml. C-1B. 

••*T*it, K-.tmiiii/i. H-] J. 



between a pot and a doth, because of its opposition to 
the sruti declaring that th*y are not quite dietiuct 
from each other. Neither are we the advocates of an 
absolute identity as of the mother-o'- pearl, and silver, 
one of them being illuaary ; for, it is oppeted to the 
sruti which points to a difference in the inherent 
attributes of Brahrann and the uuiwsrse. Nor do we 
hold to duality- and-nonduaiity, which ia opposed to 
the nature of things. On the other hand, we maintain 
that the unity of tie conditioned Brahman — as the 
cause and the effect — is like that of the body and the 
embodied, or like that of the substance and its attri- 
bute. By unity of Brahman and the universe, we mean 
their inseparability like that of clay and the pot as 
cause and effect, or like that of the substance and its 
attribute. A pot, indeed, is not seen -.part from clay 
nor is the blue-lotus seen apart from the colour bine. 
Similarly, apart from Brahman, no potentiality of 'the 
universe ran exist; nor is Brahman ever known 
apart from His potentiality of the universe just as 
fire is not seen apart from its heat. Whatever ia not 
known apart from something else, the former must 
ever be conditioned by the latter, and this latter ia 
naturally one with the former, 

Wheiefore Brahman who is in no way separable 
from the universe is said to he one with the 
Other. And there is a natural distinction between 
the two ; so that the supreme Brahman is ever higher 
than the universe. As to their distinction as the 
cause and the effect, it has been already explained in 
II. i. 9. Wherefore this theory is quite unopposed 
to the S J rutis declaring distinction as well m non- 
distinction. 

And as in the case of stone etc; it la incongruous, (II, 1, 33,) 
(Objection:) — Under all coudrtions, Jtva and IVvam 
are one, because of the s'rmis declaring non-duality. 
(Answer:) — No, because of an incongruity. Jiva 
and Is'vata cannot he identical, because, like the 
insentient stone, timber, grass, etc, the jiva also is, 
on account of ignorance etc, said to belong to quite :» 
distinct class from the Is'varu. who is possessed of 
such attributes ns omniscience. Therefore U'vara ia 
a distinct entity from Mva. Thus even the Jiva, sen- 
tient as he is, cannot be identical with Is'vata owing 
to this difference, that the latter is superior. Much 
less can the insentient existence which is essentially 
different be identical with Is'vara. From all siandpointa* 
of view, by Sruti, Snuiti aud reasoning, we see that 
tiie omniscient and omnipotent Parames'var^ is^jujie^ 
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superior to the whole universe, sentient und insentient 
tnough, as His own .emanation, it is Dot altogether dis- 
tinct from Him. 



Adhlkarnna 9. 

(If you wge tint) it ii not 10, btniu we aee as assemblage, 
(we say) no ; ae In the cue of mill, indeed- (II t 34). 

Id buch passages as " One alone, without a second ;" 
and " The one God, producing heaven nnd earth"; we 
are told that one ttlone, Paime'sviwa, is the cause of 
the world. Is it reasonable or not that He, one aloue 
as He ie, is the cause of the variegated world ? 

Such a doubt arising, the Pirvapakuhin says : It 
is not reasonable, as involving aft incongruity. This 
creation, made up us it is of ether, air, fire nnd water, 
is various. How c:m sins be without the cause beiog 
variegated ? Indeed, we find an assemblage of many 
factors in producing such things as car. Wherefore 
it cannot be that the cause is one. 

Siddhantin says: Such a view cannot be maintained. 
It is possible for even a single cause to be transform- 
ed into au effect, a", for example, in the case of milk 
which, alone, becomes ti ansf ortned into cu rd . W he re- 
fore the universe is the effect of the single cause, 
Brahman. 

As to the contention that variety in the effect 
presupposes a variety in the cause, we say it is wrong, 
because we lee the formation of a vmiegated effect 
such as hair, nail, etc., out of the one sentient uiau. 
Wherefore in producing the variegated effect of the 
universe, Brsthman require* no other cau'e. Now, 
the sntrakara says that everythicg is possible for the 
mighty : 
And also, as in tie case of Devas etc., in the world, (ill. 25). 
Just as the Deva.K, of whose powers we are told in 
the Sastras, can pot on as ninny forms :is they like, 
so also, in the case of Paramesvara, of whose powers 
we are told in the sastras, everything is possible. 
The s-nti declares th:it the power of Parame'svara is 
infinite, in the following words : 

" He who rules these worlds by His highest creative 
and ruling powers." What ia impossible for Hiin ? 

Adhikarana -10 

Either it leads to the whole (Becoming the effect), or there 

will be a contradiction ef the teaching as to 

partleseness (II i 26)- 

Now, there arise* :i doubt as to whether the afore- 
said doctrine that Brahman become* transformed into 
v he universe, is consisU nt or not with reason ''. 



(Jfurvapahiha) :— How -CM: we meocuwila iwjtfc j. , 
the doctrine that the One alone i" 4m*vtf" l1l T**y^ JlaJtTrtfci*! 
universe? Incase that He becomes entirely 'trans- 
formed into the universe, as milk ia transformed 
in its entirety into curd, "then it would follow 
that Brahman us a wide become* -the efleet, that oo 
Brahman is left as such. Or, if.it bu o,iily in .part, it 
will contradict the S'ruti which declares ihfttfirjt^mnu 
has no parts. Wherefore Brahman's transformation 
is not consistent with ranson. 

(Siddhdnta :) — As against the foregoing w& Jbftld 
as follows : 

Bnt (it is to) by S'ruti, rnslstloo being Uu oalf 
seuxec- (U.i.37). 

The doctrine that the universe is a transformation 
of Brahman is quite explicable, because the s r rati says 
so S'ruti is the sole authority on the matter, there 
being no other authority- Because it is .taught in 
the s'ruti, the doctrine is not stultified by Brahman's 
possession of uncommon powers, He being quite 
different from all the things wo kno;s-al from other 
Bources of knowledge. Thus it is quite possible for 
Him who is quite full to be Himself the cause as well 
as the effect. The doctrine of trenua, for instance, 
holds that the one genus is present as a whole in 
each of the individuals of infinite number and utmost 
variety ; no ohjection being r1 lowed in the matter on, 
the analogy of other things Hence no incongruity 

whatever, Kevelation bein*f the .only source, of 
knowledge regardig the nature of Biahman. 

And so in A'taan. They are, indeed, Tariow (H i-tt) 
Simply because Jivitroan belongs to a distinct cl s, 
we find him possessed of the attributes of the sent rtt 
as opposed to the actiibutes of the insentient j»r- jce. 
Even the individual objects of the insentient cjass 
such as fire-, water, etc, are found to be possessed 
each of a distinct class of attributes, and are theref' <» 
quite various. Accordingly Br»Lman, too, «if whom 
our knowledge is based solely on the auiheity of the 
Revelation, is possessed of various and imtnite poten- 
tialities. Hence no contradiction whatever. 

And because of an incongruity In bis own theory. (HI 19)- 
As to the incongruities, such a,t the whole cans* 
having to become the effect, they can only vitiate 
tbo theories of I'radhi'tnrtand other such causes, which 
are Siii'l to be without parts and which are brought 
under the category of the insentient existence, but 
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aol the theory of Brahman baaed solely on the 
authority of Keveiation, 

The Sutrakara proceeds to declare thnt everything is 
explicable became Brahman is omnipotent. 

lad HI; Slit; ii all-embracing « declared In the srnti- (II- i- 30) 

We are piven to understand that all potentiality is 
centred in Brahman, in the following passages ■■ 

•♦His Supreme Energy (Pari-S'akti) is declared to 
be various. His inherent energy of knowledge and 
strength" 

*• Let it be known that Maya is the Prakriti, and 
tbaftthe Miyin is the Mahes'vara. By His limb, as it 
were, is all this universe pervaded." 

Wherfore, possessed as He is of all powers, what is 
not possible for Hira ? 

If yea lay He eusot be (the since) as having so sense-organs, 

(we reply) it has been answered, {ii. i- 31) 

(ObjectiaiiJ : — Brahman is said to be without sense- 
organs in the following passage. 

" For Him there exists neither body nor the senses." 
Wherefore He cannot be the cause- 

(AnawerJ : — No; this objection has already been 
answered by saying that Brahman should be 
known as declared in the 'S'ruti which is the sole 
authority in the matter. The H^ly Divine S'ruti — 
auch as " Let it be Known that Maya is the Prakriti, 
Mid that the Mfiyio is the Mahes'vara: by His limb, as 
it were, is all this universe pervaded;"— is the sole 
authojity as to Parames'vara, endued with the Supremo 
Sakti ef Mayit possessed of various and infinite 
potentialities, — assuming the form of the universe by 
a piece of His Sakti, while in Himself He is beyond 
the universe. On this subject the Purina also Ims the 
following: 

"Bow to Him, whose thoughts are various and rise 
higher and higher^above the universe; in a piece of 
whose power* the whole is comprehended; whom, as the 
Master nf all paths, the path-kuowers declare as the 
Path; who is distinct fcnn the whole universe." 

Thus there is no room whatever for a.nv discussion 
as to what is possible or what is impossible in S'iva 
the Paratnes'vaiii, the ParaUr-nliinan. who is devoid of 
all taints, and whose omnipotcncy is based on the sole 
authority of Jtevetatioit. 



Adhlkarana II 

Apaiti, the Sutrakar* raises an objection and an- 
swers as follows: 

No, became ef eve/y agtion having a *Jnrpose (II. J. 32). 

It has been decided that Brahman who, as the 
Sastra says, possesses all powers^ can be the cause of 
all effects. Still, all activiiy having some purpose in 
viaw, a doubt raises as to whether it is consistent of 
notJ;o hold that Parames'vHta wjio has attained all 
desires engages in the creation of the universe* and 
other such acta. 

(Pi'irvapaltfhaJ : — How is that possible? Indeed, 
S'iva is said to be the unsurpassed Bliss itself and is 
contented, in such passages as the following: 

"Bliss is Brahman " 

"All-pervading Consciousness and Bliss ; formless 
and wonderful ; associated with Uma." 

How can He engage in creation and other activities. 
without any purpose in view ? If His activity should 
have a purpose in view, then he could not be ever- 
contented ; if not, He would be doing something out 
of the way like a senseless being. 

{Siddhanta) : — As against the foregoing we hold as 
follows 

Still, as 5a the world.Sit is a mere sport (ii. i- 33). 
It cannot be urged that the" Ever-contented Brab* 
man cannot consistently engage in the creation of the 
universe and other such acts, which, having no pur- 
pose to serve, must be purposeless. Even purposeless 
activity is consistent on the part of Paramesvnra, as a 
mere matter of sport. Just as, in the world, such 
activity as the beating of a ball goes on as a matter of 
mere sport without any purpose in view, so also Para- 
mesvara, though He has attained all desires, engages 
in creation etc., as a. matter of mere sport. Hence no 
incongruity whatever. 



Aclhikarana 12 

No partiality ncr mereilessness, because of reference to an 
external standard- So, indeed, the Srnti declares. '■■ i 12). 

ft has been shown that, notwithstanding the 
absence of .ill purpose, Paramesvara engages in the 
crttntum r>f the universe etc., as a mere mattci of 
sport; Here again a doubt arises whether this is 
possible ur not. 

(Piirrcijial-xltri) : — The act of creation, even as a 
matter of sport, is not consul out on the part ot Parame's- 
vara, who, as all — full, is iU-vf id of likes aiid> J J j t'd*Ifl?34l 
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A* equal to all, Parames'vara most be quite 
indifferent. Creating happy bodies, like those of the 
Devaa etc., for some beings, and painful bodies like 
the human for some others, He cr,nnot but be guilty 
of partiality. Moreover, creation being preceded 
by destruction, Parames'vara who instantaneously 
destroys "the whole, is atao guilty of mercileasness. 
Therefore of what avail to Parames'vara is the net 
of creating the uqjverse which brings on what is 
undesirable ? 

(Siddhinta :) — As against the foregoing we hold as 
follows : All things considered, Parames'vara cannot 
be charged with partiality and mercilessness when 
He creates the universe, inasmuch as variety in the 
creatiou is determined by Karma. 80 the sruti says ; 

" Those of good conduct attain good birth, and 
those of evil conduct attain evil birth." 

If 7m nrge tlat an Sarin & exists becance of the absence of 
differentiation, (we reply) no, betause it is beglmungless. 
it ii quite consistent and found in experience (II, I- 35) 
{Objection ;) — Before creation there is no karma, 
because of the absence of kshetrajnas (jiva3); and the 
absence of these is indicated by the state of non- 
differentiation, declared with a determinateness in the 
words, "Existent alone, my dear, this at first was." 

{Answer :) — No; just as the Jivas are beginning- 
less as declared in the sruti, "one knowing "and the 
other unknowing are the two, the unborn, one strong, 
and the other weak," so also their Earmas are be- 
ginningiess. Indeed, we do see that Samsara is the 
result of a continuous stream of Karma. Paramesvara, 
indeed, omnscient as He is, sees the various Karma of 
the jivas ; anc 1 by means of Sakfci He creates the seat 
of enjoyment, the body of a Deva or the like, just 
suited to their respective Karma. Thus, variety in 
creation is dpe to Karma. And the destruction of the 
universe cannot render Parmes'vara guilty jof merci- 
lesscess, inasmuch as, like sleep it ia a source of rest 
to those jivas who are oppressed with the mundane 
life. 



{Objection : ) — If Karma alone ia to decide the happi- 
ness and misery of the jivas, of what avail is Pafa- 
mes'var*, a useless being ? 

(Answer :) — Even Karma being subject to His con- 
trol, it does not detract faom His independence. 
Against this it should not be urged that, like a thief 
who wants to evade payment 01 toll arriving at dawn 
at the very toll station after wandering the whole 
night with a view to get beyond the city limits by an 
uucommou route, this contention again makes the 
Parames'vara guilty of partiality and mercilessness, 
inasmuch as Karma is not independent of Him- For, 
Parames'vata merely asssorts the infinite Kannic 
potentialities latent in Maya. Karma being, thus, by 
its own power, the cause of variety in creation, there 
can be no partiality on the part of Him who merely 
assigns to each Jiva his respective Karma. 

(Objection :) — The insentient Karma bfiing ucabl* 
to create the bodies of jivas when uncontrolled by the 
sentient, it should be admitted that "Parames'vara 
who is a sentient being, is the sole efficient cause. 
How can it be that Parames'vara, so merciful, 
again unites the jivas with the body which is the 
cause ot samsara, though they have been free from 
all pain of Samsara with all the organs of enjoyment 
destroyed ? 

{Answer) : Without Karma becoming ripen6 know- 
ledge can, arise in the jivas ; without knowledge, therA 
can can be .no Moksha, the unsurpassed* bliss ; and 
Karma cannot become ripe without enjoyment of iruits. 
With a view to the enjoyment of the fruits of Karma, 
the all-benign Parames'vara again creates the body 
etc , for the jivas. When Karma thus becomes gra- 
dually ripe, He enables the pure-mined jivas to attain. 
to a knowledge of Himself, and manifests to them the 
wealth of Moksha, the unsurpassed bliss. 

A. Mahadxv/ Sastei. 

(To be continued.) 
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(Continued from page '22.1.) 

{Objection) :— Parames'vaia being thus mighty and 
extremely merciful, why should He not instantane- 
ously cause the Karma of all jivas to ripen and mani- 
fest A i bliss of Moksha'to all alike * 

{Anticrr) : —Yes, Pm-ames'vara is equally benign to 
all- But those of ripe mala (sin) are alone liberated, 
while those of unripe one have still to bidi- their time. 
Though, for instance the rays of the sun ure equally 
distributed, it is only the ripe lotuses that open, hut 
not the unripe ones. Tims, F»i ainesVara, blessed in 
Himself, does everything for the sole benefit of others. 
Accordingly the Purana clearly sets forth the whole 
of the fort-going doctrine by way of showing that 
Parames'vara is all-benign 

" Aa without the sun all this world would lie dark, 

, go would this whole world be dark without S'iva. 

Afl without a physician unhappy patients would 

suffer, so Without Siva, the world would be" 



unhappy and suffer much. As medicine is by nature 
an antidote to diseases, so, it is in the nature 
of Siva to be an antidote to all evil of Samsara. 
As this terrible sphere of samsara has been in 
time without a beginning, so, Siva, the Deliverer* 
fioin sam?arn, has been in time .without a 
beginning. " 

Wherefore it is possible that Paramesvara, who acts 
only for the benefit of all, engages in the creation of 
the world and cither activities. 
And because of the applicability of all attributes. 01 i 36) 

In shtfrt, whatever attributes cannot be applied to 
Prndhana, to the atoms, to Karma, to Time or the like, 
Bf'e all of them upplicablo to Brahrjan. Wherefore 
it is but right tg s»y rbat Hrahfunu. who iinbove all, 
is the oHuse of the erection of the world, mil so on 

End of the first L'<'td<t in the ^eond AtlhyAgq 

SKCOMJ J'A'DA. 
Adhikarana. I. 

The inferred (Jradb&'na) caimet:be (the cause), beeanes then! 
there^an be so creation ; and because of its possibility 
- {in tie presence of a sentient agent-) "ill !]. 1 ) 

In the preceding 1'iJa, the Vedantin's own theory 

has been established by answeing the objections 
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raised by tho Sarikhya and others on the strength o| 
reasoning. Now, again , on the strength of reason- 
in* the S&nkbya and other opposed schools are 
«wticifiw3. Fiist, an'fnquiry is started as jto wbethe* 
tb* Sankbya doctrine of Pradb&iia is reasonable or 
not 

The cause of doubt in all these cases is clear land 
may be easily made out. 

(Piiriapaksha:)-^ We Fee that the doctrine that 
Pradhano, is the cause of the universe is alone reason- 
able. For, Pradhaiin is made np of saliva, rajas, and 
tamts This alone is fit to be the cause of the universe, 
inasmuch as we find everywhere its effects ; 
namely, pleasure, pain, and delusion. Such things 
as cloth are pleasurable when found, as serving us 
to cover our bodies with. When taken away by 
others, they are sources of pain. When neglected 
as serving no purpose they are committed to oblivion. 
As pleasured etc. are thus constant in all things, the 
cause of the universe must be Pradhana, made up of 
the three gunas or constituents. 

As against the foregoing we hold as follows : 
Pradhana is not the cause of the universe, because it 
is insentient. To explain : We see that a piece of 
wood or the like, when not acted upon by a conscious 
agent, can bo effectual in building a car or a palace; 
and we see that when acted on by a conscious agent, 
some effect is produced. Wherefore Pradhana, not 
governed by a conscious agent, cannot be the cause of 
tho universe. As to the allegation that pleasure etc. 
is constant in all effects, we say that it cannot be, 
because pleasure, and the like are internal i. e. sub- 
jective, whereas the cloth etc. are external, i. e>, 
objecti-e. Wherefore the theory that Pradhina is 
the cause is not consistent with reason. 

A question is raised and answered : 

(If 70c say it can be the cause) ai milk and water 
(we say) jveu there (it Is not so), (II, iilS), 
(Objectkn): — Just as milk and watei become curd 
aud hailstone without being acted on by a conscious 
agent, so Pradhana ci._i become the universe. 

{Answer) : — No, oven there, the reason cannot hold 
good ; for milk and water, being insentient objects, 
fall within the sweep of our ; aference. Moreover", 

And because, when It Is Independent, the opposite state 
can never come about (II- 11, 3). 

If the insentient being can evolve effects without 
being acted on by a conscious agent, then creation 



t will be constant, and there can be no pralaya or 
dissolution, the opposite of creation. Wherefore, the 
-insentient caijnot be"the tausi of Ahe ueiveMe. 

It cannot even baas in tatf-eswjjf gra^i (eatejkb^a cow), 
because of faifrln elieiihertf (IL 1^1). > v 
It does not stand to reason to contend that, nlte'Ehe 
grass enten by a cow becoming 'milk, Pradhana, 
though insentient, can be the cause ; for, since wo 
find.-no transformation into milk in the case of grass 
eaten by a bull or not eft tea by any being, even grass 
must be acted. on by a conscious agen^ 

(If yon say it is possible) as in the case of man and loadstone, 

(we reply) even then (it cannot be) (II- il. 5). 

(Objection) :— The Purusba^causes Pradhana to act 
by his mere preaenoe, though tha latter is insentient, 
like a lame man leading another who is blind, or like 
a loadstone causing iron to move. Thus there is no 
necessity for a conscious entity. 

(Answer) -. — Even then, it is not possible for 
Pradhana to act, since Porusba remains unaffected. 
The lame man and the loadstone do undergo a certain 
change by way of teaching the way op by way of 
being taken to tha proximity of iron, and so on. 
Wherefore, mere presence of the immutable Purusba 
cannot account for Pradhana's activity. 

Also because of the InerpllcaMllty of (the relation) ai the 
mala (and the subordinate) (II- 11. 6). 

The Sankhyas say that the universe comes out of 
the Gunas which become related tD each other as the 
main and the subordinate, when one of tbem gets an 
ascendancy over the others. This relation, as the 
main and the subordinate, assumed to "oome into 
being at the time of creation, cannot be explained, 
inasmuch as the Gunas whinh attain to a state of 
balanoe during dissolution, undergo no disturbance 
whatever. For this reason also,, the creation of the 
universe cannot be properly accounted for according 
to .the theory of Pradhana. 

Eves when Inferring to the contrary, (It is inexplicable) 
because of the absence of the power of Intelligence 
(ll.il. 7). 
Even if you infer that Pradhana ante otherwise 
than in the manner referred to, the theory will atittv 
be open to objection, inasmuch as, in the absence of 
intelligence, Pradhana is not Capable of the intelli- 
gent plan (we find in the creation of the inverse). 
Because, even when assumed, It serves no purpose (Tl. II. ft 
If any purpose has to be served by assuming 
Pradhana, we may assume it some howp ; <ge wfchiern 
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T%ere » BO'porpme whatever served by the assump- 
«k»B, For, Pq ma ha being immutable, ho cannot be 
•AetUtdby -way of perceiving Pradhana or undergoing 
*ey efchsr change, and the i-frfoue it is not possible to 
maintain that Pnrueha becomes subject to enjoyment 
and Buffering by ascribing to himself the properties 
of Pr-idhana and that he attains liberation by rigbt 
discrimination thereof. Wherefore, in the absence 
of all purpose, there is no need to assume Pradhana. 

And -erring to eMtndiatlm. It ii uniouni (U. ii. 9-) 
We see a thousand contradictory attributes assumed, 
■«oh as that Peruana is the perceiver, the enjoyer, 
ismmntable, and so on. For this reason, too, Kapila's 
theory is unite unsound- x 

Adhlkarana 2 

Thus it has been shewn that the doctrine of 
Pradhana being the qause of the universe has no 
support of a proper authority- Now this adhikarana 
proceeds to refnte the theory which maintains that 
alums (paramimia) are the cause of the universe. 

TOut is big or possessed of length (eouwe oat of) the ihort and 
inflnltefrimal ones (II. ii 10). 

Here a doubt arises as to whether tbe theory which 
maintains that the atoms are the cause of tbe universe 
is consistent with reason or not. 

{Pwrvapahtha) : — The doctrine of Pradhana not 
admitting a supreme Lord (Parames'vera) governing 
the universe, it is no doubt opposed to reason to 
veintein. that Pradhana is the cause of the universe. 
But, the theory that atoms are the cause of the 
universe is supported by reason. To explain : When 
tb» univexsa is in a state of dissolution, on Parames'- 
- vara, -conceiving a desire to create, by Karma of the 
sentient beings is indnced first activity in the motion' 
less atoms. In virtue of this activity" one atom 
conjoins with another atom, and from that conjunction 
a dvyanuka, i. e., a molecule composed of two atoms, 
corses into being. Three dvyanuka* form one 
tryanuka. and so on. In this way the whole universe 
is created. Thne there is no objection to the theory 
that atoms are the cause of the universe. 

(Siddhantu;) — As against the foregoing wetold as 
follows : According to the theory of Kanida, from 
<>«t of short and extremely email atoms (called para- 
•jafintH 1 ) are produced tryanukas which possess length 
tciable siae, aoad dvyanuJcas -which are short 



and possess the site i of an atom. How is this possible ? 
Tb explain : Paraittitmt* me <?D(fotd with the size 
called parim&ndnlya, with the size which is smaller 
even than an anu or atom. $ut of two such panto-A- 
nns which have not *£he size even of an anu or atom 
is produced, as the Vaiaeshikas say a dvyanuka (two- 
atomnd molecule) which has the size of an anu- 8& 
also, out of the paiaraa.au which are short, a dvya- 
nuka is said to be produced which has no length. 
From out of three such dvy»nukas, they say, is born 
a tryanuka which possesses length, bat not the size 
of an atom (anu) Alljthrs is inconsistent, because it 
is opposed to their theory us to whit takes place in 
the qualities oF the cause. Parts of a whole, having 
each six 8i'des, combine with one another and produce 
that whole which is bigger in size than any one of 
the parts. Since paratuanus have no sides, they 
cannot combine together to produce a bigger sub- 
stance. Whorefore tbe doctrine of paran&nns is 
unsound. 

The Sutrukara points oat another mconaistency : 

In aitler way no activity ; hence its absence. (II ii 11)- 

Beeanse of the absence of first activity in. atoms, 
there can be no conjunction of atmos, caused by that 
first activity. If the activity be independent of the 
ripeness of the adrishtas (Karmas) of the jivas, then 
activity may arise in the atoms even before the 
Jivas' adrishtas become ripe. If, on the other hand, 
it should depend on the adrishtas of the Jivas, then it 
cannot be that those adrishtas produce -activity in the 
atoms only on certain occasions. No suoh quality as 
ripeness residing in the adrishtas is ever perceived 
by as. On tbe other hand, we can say that an act 
becomes ripe only when and where accordjng to the 
sruti eujoiiUDg the act, the act is destined to produce 
its effect. Those acts as to which do specific time ia 
mentioned, become ripe in the absence of all other 
acts which are stronger than the act and obstruct its 
natural course. Adrishtas are by nature, sue ^3 lend 
to produce effects in accordance with the acts of which 
they are results. Wherefore it is not possible* to 
suppose that acts, done by the infinite number of 
souls, as productive of traits of different sorts and at 
different times, become ripe all at one time and in one 
form. Hence the untenability of the doctrine of 
atoms as the cause of the universe. 

There is again another inconsistency, eu the suirra- 
kara says ; 

Page 92 of 241 



The Vedanta Sutras 

244 



THE LIGHT OF TRU^H oe SIDDHANTA DEEPIKA. 



And beuue it likewise (involves the fallacy of) iafinality. 
a owing to the peitnlate of semava'ya d> Si- *2). 

A relation calhd samoi'Oya or intimate relation la 
postulated. Hence an inconsistency. — How ?- — Even 
in the case of samavaya, as in the case of jiti ( genus) 
and gunas (qualities) — the postulale being that these 
are supposed W become related to the substance by 
the relation of samavaya — we will have to postulate 
a separate relation by which samavjiya may become 
related to the substance, and so on. infinitely. This 
involves the fallacy of anavastha or infinite regress. 
Hence another inconsistency in Kanada's doctrine. 

(Tie members conjoined must aloe to) quite eternal, because, 
" (Samava'ya is constantly) present- (H- "■ 13)- 

It is postulated that samavaya is an eternal relation ; 
aud this-is not possible uuless the members related to 
each other by saniaviya are also eternal. Thus, it 
would follow that the pnris and the whole made up of 
those parts ate also eternal. Wherefore the theory is 
unsound. 

And as endued with colour etc, the reverse, must be the ease 
as we find: it i n eiperienee. (II. ii. 14). 

It is here postulated that paramanus possess colour 
etc. Then they cannot be eternal ; for we find that 
pots etc. which are possessed of colour etc. are 
perishable. Wherefore also, the theory is unsound. 
And because of inconsistency in either way (U. ii 15). 

If, to avoid the conclusion that paramanus are 
perishable, it be postulated that they are devoid of 
colour etc, then it cannot be maintained that all 
qualities in an effect are produced by thuse inhering 
in the cause. If, again, with a view to maintain 
this, it be postulated that the paramanus are endued 
with colour etc, this postulate would lead to the 
undesirable conclusion that they are perishable, and 
so an. TBus, in either c:tse, Kanada's theory is open 
to objection ;trjd is therefore unsound. 

Having no following;, it has to be aside altegethej (U. ij. 16). 

The Sankhya theory, though opposed to S'ruti and 
reason, is accepted by the orthodox followers of the 
Vedic doctriwe in some points, such as satkaryavada, 
the doctrine which maintains that the effect exists in 
the cause even before vis mninfestatiou. Kanada's 
theory being, on the other hand, not accepted in any 
of its pans, those who seek ifoksha should neglect it 
altogether. 

Adhikarana 3 

la both the causal aggregates, it (the aggregation) cannot 
take place. (II. ii- 17) * 

The theory of the so-called Vedic systems has been 



refuted- Now, the theory of the non-vedic systems, 
will be refuted. First the question is started as to 
whether the doctrine of aggregates, as propounded. 
in the Buddhistic systems,, can be Upheld by reason 
or not. 

Purvapaksha : — It ia reasonable. They propound 
the doctrine as follows : 

There are two aggregates, external and internal. 
The external aggregate comprises" earth etc. The 
internal one comprises the mind and its function*. 
The whole universe oonsists of the two aggregates. 
To explain Pramanus aie the cause of the extern*!" 
aggregate. They ace of four sorts, those of earth; 
of water, of light and of air. Out of these aimultatie- 
ously combining together, the externa^ aggregate isj 
bom. Of the internal aggregate the cause is the five 
skandhas or bodies. These Skandhas are respectively 
composed of forms (rupa), feelings (Vedana), ideaa 
(Vij nana), names (panjna) and tendencies (samskara) 
as perceived by the mind. The Rupa-skandha, the 
body of forms, is composed of sound, touch, colour 
and the like. When, manifested in thought they 
constitute the Vijnana skandha, the body of ideas. 
The pain caused by this last forms the Vedanfi- 
skandha, the bf>dy of feelings. Devadatta and other 
names compose rhe Sanjna-skandha, the body of 
names. The latent impressions of these make up the 
Samskara-skandba, the body of tendencies. Out of 
these combining together, the internal aggregate is 
formed. Thus in the doctrine of aggregates there is 
no inconsistency whatever. 

As against the foregoing we explain as follows 
The theory that the two aggregates are the cause of 
the universe is untennable. They (the buddhists) 
hold that, everything is momentary. How is it possible 
for momentary things to form an'asrjrregate. The 
causes existing only lor one moment, they vanish as 
they come into being and are therefore incapable of 
producing any effect. 

If yon say that it is possible because (avidya' ud attachment) 

are the cause of each other, (we say) no, because uridyl') 

cannot cause aggregation (II, II- IS) 

(The Buddhist) — The avidya which regards the 
impermanent as permanent, and such feelings as 
attachment, are the cause of each other, aud thus* 
aggregation becomes possible. 

(Vedantin) :—No, for avidya cannot cause aggre- 
gation. The mother-o'pearl cannot actually sdrve the 
purpose of silver, by mere avidya, i.e., when, the 
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^■otfcer-o'pearl is only mistaken for silver. To one 

who knows the troth, the avidya vanishes tbun and 

there, and then no attachment or anything of the Bort 

caused 'by avidya can possrhjy arise. Wherefore the 

theory that the aggregates are the cause of the 

nmversa cnnnoc stand. 

The entrakara adduces another argument : 

and beesue of the disappearance of the first at the MrtB 
sitae second (II. 11. 19) 

Hecause when the second moment of a, pot comes, 

the first moment thereof has disappeared, and because 

abtram exists ever the same as the cause, everything 

may: be produced everywhere and at all times. 

If not existent, there la a contradiction of the hypothesis. 
if otherwise, there is a eimnltanaity (II. ii. 20-) 

If the cause does not exist, when the effect arises, 
then it will be contrary to the hypothesis that ihe 
sense-organs, light and such other auxilinry circum- 
stances produce cognition- Now, if the cause were 
to abide till the effect is produced, then two pots* 
wonld be simultaneously seen in one. If the cause 
■were not to «bide till the effect is produced, then the 
contact of senses with objects will be simultaneous 
-with the (resultant! cognition. 

Semtiee awompe aied with an act of thought aid eeesa 

tin unaccompanied with an act of thought canet 

ba ertab'iihed, bacaue there Is bo latemptioa 

complete. 

Cessation means destruction * without leaving any 
residue. This is not possible in either of its two 
alleged forms, jrross or subtle. For, the destruction 
of a pot'for instance, consists in its being reduced to 
the state of fragments ; and thus something continues 
to exist when the pot is said to be destroyed- Where- 
fore momentariness otathings cannot be established. 

» Became of its being objectionable is either way (II- 11 22 )■ 

Whether it be that what has come into being is 
reduced to nothing, or that something «omes out of 
nothing, in either case the theory is open to objection. 
Fo^it is not possible for any thing to come out of 
nothing; and what comes ont of nothing must itself 
be nothing. As the theory is open to thest objections, 
it is untenable. 

Hot rren u to Arte* there being no difference whatever 

or u 13). 

Even sk&s'a cannot be regarded as a nonentity, 
in aatmach as our uncontradicted experience testifies 

• It being held that & pot us it dieted at the previous moment 
and ita idea an neoeeaary canaoe for a pot and iii idee to srier ai 
a given moment. 



to its reality as the element wheVe the hawk and 
other birds can fly. 

And because of recognition <IV 11. 24). 
Also because of recognition, momentariness cannot 
be established. "This is (the same as) that"; thus, 
by the relation of opposition between the two w,ords, 
'tins' and 'that' we come to understand that one 
and the same thing can exist in the past as well as 
in the present. It is the contact of the objects with 
the senses of the man, who retains the impressions of 
a former experience, which has given rise to this 
recognition- Wherefore, as propounding such doc- 
trines as that all things # are momentary, the theory 
which maintains that the aggregates are the cause 
of the universe is quite incoherent. 



Adhlkarana 4. 

Of those who hold that external objects have an 
independent existence, the theory of those Buddhists 
who hold that the cow and the pot afid the like are 
perceived by the seoses has been refuted. Now the 
sutrakara proceeds to refute the theory that the 
existence of external objects has only to be inferred 
from our cognitions thereof : 

Not (an attribute) of the non-existent, because It is never seen, 
(II ii, 25), 

Here a doubt arises as to whether the contention of 
some of the Buddhists that the existence of an exter- 
nal world is to be inferred from our cognition is 
consistent with reason or not. 

Pi'iTvapaksha : — From a variety found in the cogni- 
tions, the cogniser has only to infer a corresponding 
variety in the external world which impresses its foj-m 
on the cognition and then disappears. 

Siddhiintaj — This does not hold good ; for, an 
external object is admitted to exist but for a moment ; 
and we have seen nowhere any "attribute of a non- 
existent object which has vanished (Tut of sight 
attaching itself to something else. 

Then even the indifferent would attain the end (II. ii, 26). 

It being admitted that everything is momentary, 
it would follow that one performs an act while another 
reaps the fruit thereof ; so that even to those who 
mak£ no effort at all everything will accrue. Thus 
this theOry»is very hard to explain. 
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An n i*ar*rm 3, 
(Tit external «bj*rt eannot to) an-eaieteal, became w* 

jwwiTeU. (ii u an 

Here * doubt arises as to whether the pure Vijoa- 
navida is consistent with reason or not. 

PuTvdpaksh*— It is reasonable. For Vijnana 
(cognition) in its various forma is alone real- Exter- 
nal objects are not re*], in asmuch as, in svapna, we 
find all experience brought about by the mind alone 
in the absence of external objects. Similarly, the 
Jagrat experience can be explained, Wherefore 
Vijnana alone is real. 

As agiinsl the foregdiug we hold as follows It is 
not possible to maintain thai external objects do not 
exist- for the external object enters into L-onsoiousnesS 
as its object which the perceiver has to take note of 
as expressed in the words " I know it." When con- 
sciousness is spoken of as patting on the form of an 
object, it simply means that the person is thereby 
enabled to ktfbw the particular object as it is and act 
upon that knowledge. 

As to the contention that, on the analogy of svapna, 
the jagrat experience is void, the Sutrakara says ; 

tht account of a difference, It is net lib Bvap'na etc- (II, il- 28). 

Unlike svapna and th« like, tho Jagrat consciousness 
is not illusory, inasmuch as the "latter differs from the 
former in so far as there is no defect in the sense- 
organ and the jagra6 consciousness is never falsified 
by- subsequent Experience. Wherefore it cannot be 
that vijnana alone is re.-il. 

The Gutrakara adduces another argument : 

There can lie <n« cbghitiin without an object,) « iVhat never 
bean is found. (It Is, 29) -1 

Mo cognition eaa possibly exist without a co.'res- 
pondmg object, since such a cognition is never met 
with in experience. It is quite possible that even the 
Svapnic cognition his an object corresponding to it. 



Hence the incongruity of the theory that cogttitTOBB 
alone are real. 



AUhlkarana 6 

And became cf its Incongruity In every way (II, 11, 30) > 
The question raised in this' adhikaranai for settle- 
ment is whether the doctrine that everything is void 
is reasonable or not. 

PArvapak8kd:—-Lt is reasonable. It may be explained 
as follows . The aniveree as a whole is not existent, 
because it is falsified by other experience. Neither 
is it uon-existeut, because' we are conscious* Of it. 
Neither is it both existent and non-existent, asebbh 
a conception involves a contradiction. . • We cannot 
say it is neither existent nor non-existent^ since inch 
a conception is impossible. Ob the MlWr fraud all is 
a mere void, nut coming under any one of thtt four 
alternatives. Its appearance ae an objeri of seruaous 
perception is due to aamwiti, avidya or illusion-. 
Hence the soundness of the theory of Nihilism. 

Siddhi'mta : — The doctrine that everything is void 
is untenable — Why ? — For, as when we speak of tne 
universe being existent, so wheu we speak of it as 
non-existent or something else, the subject spoken of 
cannot be a non-entity; and accordingly the words 
sat and asat, existent and non-existent, as well as the 
ideas cotresporidihg to them, all refer to a really 
existing— entity spoken of as subject to the mutually 
opposed conditions of existence and non-existenoe. 

As to the contention that the fact of the universe 
becoming an object of sensuous perception is a crea- 
tion of savirriti or illusion, it is ridiculous to Advance 
any such statement. If all is void, who is subject to 
the illusion ? To whom does the illusion present itself? 
Therefore the theory that all is v void is opposed to ail 
experience. 

A. Mahamiva Sastri. 
(To he. continued.) 
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. Adhlkarana. 7. 

We have done with the Buddhists. The doctrine 
of the Jainas is refuted as follows : — 

It eanaol b« bwuM of Itt Impossibility la «w._ (II li. 31). 

The*Jninaa, indeed, explain contradictory state* in 
one and the same thing by the logic called S.ajita- 
bhangi — naya, or " the system of tbe««ven paralo- 
giuma." The question* is whether this doctrine ol 
theirs is reason Hble or not. 

Their theory runs as follows : ^There, are two 
pmdarifyas or predicament*, Jvia and Ajiva, soul and 
non-sou). Jiva is sentient, of thenze of the body, and 
com posed of parts. Ajiva again is of six classes : 
dbe class comprises such things as trees, mou n tains, 
and the like ; the remaining 'five classes are Aarana, 
So»w»ro, Ntrjara, BandKqi%W Mohtka. Asrava is t^e 
87 



aggregate of the senses, so called because it is by their 
means that jiya mores towards external objects. 
Bamvara comprises aviveka, non-discrimination, etc.i 
SO called because viee^a or discrimination is thereby 
concealed. Nirjara is the self-mortification, such* as 
the plnclring out. of the hair and the petting on a hot 
stone, so called because desire, anger and the like is 
thereby completely bronght to decay. Bandha or 
bondage is the series of births brought about by the 
eight forms of Karman or action, — the fiyjr sinful 
acts of injury and the four virtuous acts of non-injury. 
Afoks&a is the incessant upward march ol the Jiva 
when liberated from those acts. These seven predica- 
ments should be determined by the logic of Sapta- 
hhangi-naya which is stated as follows " Mhv t>e, it 
is," " May be, it is not/' " May He, it is and it is not," 
" Mny be, ii is not explicable.'' " May l)t-, it in iiud yet 
not explicable," " Mny be, it is not, »nd hot expli- 
cable," " May be, it is nnd it is not, und not expli- 
cable." "Mavbe," here means tome wh-,it. Accord- 
ingly, the seven predicaments are established on the 
login o? Sttvta-hhangi-naya. This is unreasonable , lor 
it is impossible for one and the same tiling both to be 
and not to be, to be both eternnl and non-eternal, to 
be both different an<J not different. Such mutually 
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opposed conditions of being and non-being, of day- 
ramp, of pot, and pot-shreds, which come into beipf 
one iift*r another, can never co-exist sinmlraneonsJ] 
in a substance. The Join docirine, therefore, is full of 
feaguradictioiis.. 

So also is the Won- university tt A'tman. (8- ii- 32) . 

£o »l«o, the Bon-untvursalit* of A'f'tin ia incongru- 
ous. If A'tman be of the sine of the body.it wrll 
follow that he will be wanting in some parts when 
passing from a big body to a smaller one. It is, 
therefore quite vn reasonable to maintain that A'tman 
is of the same sise ns the body. 

Nor cto the incongruity be averted by supposing a fresh 
condition, because of chugs etc (II. ii. 33 ) 

The foregoing incongruity cannot be explained 
away by supposing tliat A'tman l^ssnmes a smaller 
form afresh ; for, ther., it would lead to the undesira- 
ble conclusion that A'tman is subject to change etc. 

Beth being eternal swing to the persistency of the final (she), 
there is no difference. (II- ii- 31.) 

The final size, the size in the state of moksha, 
persi^tinir the s-itne, it is the natural size of A'tman. 
Thus A'tiuun as well as his size being alike eternal, 
the size must be the same in the preceding state also. 
When A'tman assumes the sizes of the different 
bodies, imperfectness is inevitable. "Wherefore, by 
the theory that ou« and the same thing both ia and 
it not and so on, and by the theory that A'tman ia of 
the size of the body, the Jaia system is quite full of 
contradictious. 



Adhlkarana 8 

The Lord (Pati) (cannot be a mere efficient cause) , because 
«f an incongruity- ill. ii- 36 ) 

The Tintrikas, the so called orthodox, those who 
profess to f.dlow the Paraines'vara's A 'ga:nas, without 
knowing the real import of their teaching, hold that 
Pali, the Para mes' vara, is a mere efficient cause, 
though, according to N'ruti, Ho is both the I material 
and the efficient; cause of (he universe. Now, a 
doubt arise" whetlnr this theory is rewfon.-jble or not. 

N<>w, the / nn-ajaLsha may bo stated as follows : 
The potter and others, who arc, not of course, rhe 
material cause, bcc<>m& *he agent as merely wielding 
the stick- etc. So, too, the IVvara, a t >y--tander is 
the mere Nimilta or efficient cause Mis a. is the 
Vpitihtna or material e«n«> b'akifs are the instru- 
ments. Otherwise, if IVvaiH bo the (Jpudana or 
material cause like clay etc., it will follow (lint Ye is 
likewise subject to chango. Wherefore, P,.rnrnes'vara 
ie merely an efficient etiuse 



As against the foregoing we hold as follows : It is 
ao* reasonable to maidfeip even that I'a'vara, the. 
Lord (Pati), is a mere eflffcient cause, because the 
theory is incongruous as opposed to S'ruti and 
reasoning- 

The Sutrakara proceeds to shojsy how it ^ oppofcd 
to reasoning : 

ind because of the incongruity of nlerihlp (II. 11. 36.) 
It cannot be explained how the Parames'vara who 
has no body can act upon Maya., the material canee. 
In ordinary experience it is found, tba> an embodied 
being alone auch "fl the potter ean operate on a 
material cause such as clay-lntnp. Tbe analogy there- 
fore, of the potter does not hold good. When Maya is 
not operated upon, there can be no such Isvara aa 
has been contended, for, and thus we are led to the 
Sankhya theory, there being no use of supposing the 
existence of Isvara. Wherefore, it cannot be that the 
P&ramesva.ra is a- mere Efficient cause. 

An objection is raised and answered as follows : 

If yon hold (that Be is without a body; like the §eue-orgui, 

(we sty) no, because Et would be subject to eaieymesi etc* 
(H.il. 37). 

{Objection): — No body ia necessary for Sim in 
operating upon the material cause. Just as a sense- 
organ, though having no body, yet operates upon the 
physical body, so does Isvara operate npdn Pradhana 

( Jn^M-er) .—No ; for, He would be eubject to enjoy 
ment pf pleasure and pain pertaining to Pradhana 
Just as A'tman, who has uo body, becomes subject to 
pleasure and pain pertaining to the body, white opera- 
ting upon the body, so, too, Parames'vartt will beoome 
subject to pleasure and pain pertaining to Pradhana 
while operating upon Pradhana. Wherefore, l's'vara 
is no mere efficient cause. 

Finitude and limited knowledge, too- (U 13. 38). 
{Objection): — Like the potter, Parames'vara has a 
body ; and as the potter operates upon a lump of 
clay standing a purt, so does He operates upon the, 
material cande, standing apart from it. 

(Anmeer) : — No. Jf so, like the aam^arin, Is'var*, the 
Lord, would bn a finite being and would not be no 
omniscient Bung. As Ho would thus be subject to 
pleasure and' pain, and mo on, Is'vtira oanm.t he one 
who operates on Pmdhinn, 

OI>iec/.wrf : — Though operating upon Prndhina, 
PMUtuc.s'vura would not be subject to phftisnredfn^i 
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p» ; D, inasmuch M the Srufci declares that " the 
bvfeer, not eating, merely witnesses"* 

( Answer) i—rlt *o, w should not rely on the strength 
of reasoning ; we nhonld, un the other hand, look to 
S'ruti alone. Accordingly it should, be admitted that 
Parames'vara is also the upadana or inat*»ial cause of 
the universe, as declared m tbe following paffrtges : 
" tliat A'man mode Himself Unto the universe), cf 
Eim»olF."t "May I be born many."t "All is 
yeriiy Kudra."§ itoogh Parames'v&ra is tons both 
,ih> efficient and the material cause of the universe, 
yet He is not subject to change as we may understand 
from the n'ruti which decWes that He is " without 
.ptrtR, wi'houi Action. ''|l In the Vara ftamhita. we 
%r» t"ld thut, in the ui)iverse'"c<ttm>ri8iD£ Maya and so 
on. Siva Himself with His ^akti* or pnrentiiilities 
forma the material cause in the following words: 

" Sukti was the first-born, followed by the "antyati'- 
tapada. Thence came Maya ; thence A vyakta. From 
the Lord Siva endued with Snkti, the S intyatitapada 
was bc-u, and thence tbe San ti pad a, in succt-SBion." 

Again it says : 

" From Sakti to the Earth, all is born from the 
;Siv»-tatt.va. By bint alone is all pervaded, just as a 
pot is pervaded by clay." 

From this we understand that the universe is perva- 
ded by Siva, »he material cause, as the pot is perva- 
ded by clay. And on the authority of the A'gaisas it 
may be held without fear of contradiction that Para- 
me*' vara is both the efficient and the material cause of 
the universe, as declared in the following passage : 

*' It is the Divioe Being Himself, the self-conscious 
A'tman, who, like a Yogiu, by His will manifests 
externally all the things which existed within himself, 
without resorting to any material cause." 

Former A'charyae (teachers) maintain th«t th'S 
Adlnkarana is intended to set aside tbe theory, 
advuncod in parts of S'iva-A'gnraii, that ii'iva, the 
Parabrahmao, is a mere efficient chubs- On the 
contrary, we t-eo no difference bt-tween the Veda and 
tlte S'lvi^Htna. Even the Vt-daa may piopeily be 
Cnlleil K'ivigaroa, S'iva burntf the anther thereof. 
Act-trrdingly h'ivagaijia is twofold, one being intended 
for the tl.ree 'higher <iiiste»j, the otht-r being in- 

■ Mund Up. 8-1. 
t Tuit Cp. S-7 
t Cdba- Dp. t*-2. 
"j Uah>»%. Up. 16. 
H Bra. Up. 8-10. 



tended for all. Tbe Vedas are intended for people) 
of the three oastee, end the other for alL S'iva ekmp 
is the author of both. That He is tbe author of tHe 
Veda is declared in the following passages of S'ruti 
and Souri-i : 

" He is the Lord of ail "Vidyas."'* 

" (The Veda) is the breath of the Mighty Being."t 

" Of these eighteen Vidy&s of various paths, the 
original author is the wise S'nlapini Himself- So says 
the ft'rati." 

Elsewhere also the Ptirsmes'vara Himself is thus 
spoken of. Wherefore, the author being tbe same, 
both tench the same thing and are alike an thoriU,»ive 

Or, the question may be viewed tbus : — The Vedaa 
aud the A'gamx are both authoritative inasmuch as 
we find, in both alike, Brahman, Pranava, the 
Panchakshari, Hrigida and other m»ntr»s- mention of 
Pasu, Pati P4>'» and other things; such lofty Uharmma 
as tbe smearing of ashes, the wearing f tripundfe, 
worship of Linga, the wearing of rndraksha. and all 
other such things. The Hnthor being the same, and 
both expounding the same thing, they are not opposed 
to one another. Wherefore we maintain that this 
adhikaraaa refers to the Yoga-Smritiof Hiranyagarbb* 
which speaks of Js'vara as the mere efficient cause. 
Therefore this adhikarana is properly intended to 
overthrow tbe Hiraayagarbhagama. 

Or, as some one soys, there is nothing objectionable 
(in this adhikarana being made to refer to Sivagaaib) 
inasmuch as it is intended to remove a? incidental 
donbt arising with reference to the teaching of the 
Si'vigama itself, just as the doubt concerning the 
origin of ikis'a will bt* removed ("Vide. If. iii. I.) 
Any how, our conclusion iB that Is'vara is not a mere 
efficient cause. 



Adhikarana. 9. 

Bwmji «f ths iBfwalkUJtr af Wrti (11 H- 39> 
The Panrharatra rystt-m wasreven|f>d bv Varndeva. 
It Fpeaks of Jiva *s being t>orn, mid so on A doubt 
arises xg to whether such u thii'g is possible or not. 

Purvipak*ha : — It Id poj-s-iblr. For, what has been 
revft-.leo by the Blessed Lard, Vasudeva. must bo an 
authoi-ity. Thr t v !t-ury tln?r*fin ■.•apounded may bis 
st«tt>d us follow* : Tbo Bleated Lmrd, \ a^udeva, is one 
alon --, and is P mmatmno, the Supreme Spirit. Fro« 

• Maligna* I p. 44. 
t Bri Cp 6-5 11 
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Km iB born Jiva, known by the name of Sankarshanii. " In Panchnritra or in Buddhism, or in K&hiraukha,. 

f*om Jiva comes Manas, called Pradynrona, and from • be Te initiated with faith, O dregs of the Rrahmana*." 



tfanas comes Ahanttara or Egoism called Aairuddha 
TWiese four groups form the essence of everything. 
"Wherefore, Vasndeva beinsr superior to'Hiranya- 
garbhd and all the rest, hie revelation must be mthori- 
totire, and all that i« thus taught therein must be true. 

(Biddhdnta) :— As against the foregoing we hold as 
Jbllowa : This Sistra. which speaks of Jiva being born 
and so on, is not authoritative ; for, the birth of Jiva 
is an *impoHsibiliiy, since then it would follow that 
deeds go for nothing and that something accrues from 
"what is not done. When some one who has done acts 
"of virtue and sin dies away at the time of pralaya, 
tten, (at the time of creation), some other jiva reaps 
tbe frnit. Thns something accrues to a jiva from 
"what he has not done; and what the other hits done 
is lost to him. Wherefore the sastra which speaks of 
tbe birth of jivas is no authority. 

The Sutrakara proceeds to point ont another in- 
congruity : 

Neither can toe sense-organ eome oat of the agent- (II ii- 40). 

It is- said that from jiva called Sankarshana, 
manas called Pradyumna w»s born. It is imp-'ssible 
that a sense-organ dhould be horn from Jiva, the agent, 
inasmuch as the sense-organ, which is evolved out of 
Prakriti or matter, cannot have been evolved out of 
consciousness. 

(Suppose the opponent explains as follows:) 

"Or, ss denial thereof, as they become eeaeelenineit etc- (" Ii- 41). 
' Consciousness ' means jiva Here jivas etc., are 
not spoken of as having birth. On the* other hand, 
aankarsbana etc., are said to become jivas etc. 
T£o became jiv;is etc, to govern them from icithin. 
Accordingly the authority of the sastra should not be 
denied. '1'bus explains the opponent. 

(This objection is answered as follows :) 

And because of its rejection (II. il- 420 
Though the mention of the birth of Jivas is thus 
■<xplnined away, the system of Pancharatra cannot be 
Bcreptect, because it is" rejected as teaching that ihe 
doctrine of fs'vara which is opposed to the teaching 
of Sroti conduces to moksh ■, and ms inculcaiing tbe 
duty of having certain symbols branded on the body. 
Wherefore, the system of PAnchirana is inconsistent. 
And il is special I) prohibited in passages such as the 
following : 



Being thns rejected, the system of Pancharatra is 
no authority. 

(Objertion-y — Jn such passages as ""Purusha is 
verily Rudra," Parame^'vara Himself is spoken of 
as Purusha, as Vasudeva ; and by knowing and 
worshipping Him, one will gradually attain to'the 
goal 4 to Parames'vara, *as the S'ruti says. If the 
Pancharatra, which treats of His worship, be no 
authority, then it would follow that He should not be 
worshipped. 

{Anmcer) : — Though, as contradicting the S'ruti, 

the Pancharntia is no authority ,how does it affect Him? 

For, it is possible to worship Him in the way pointed 

out by the S'ruti. Hence no inconsistency whatever. 

End of the second Pnda- 



THIRD PA'DA. 
Adhikarana I. 

All the course of reasoning which has been adopted 
by the rival systems, of thonght has been set aside. 
A^ain, ld the remsiinin^ part of the adhyaya, the 
Sutrakara proceeds to explain apparent contradictions 

in the Middhanta itself: 

A'kas'a is sot (bora), there being no s'ruti- (n iii- 1.) 
As having no parts, i'tas'a may. seem to be unborn; 
and therefore a doubt arises as to whether the birth 
of akas'a is reasonable or not. 

( Pi'irvapak^ha): It seems that ikils'a is not born. 
For, it is not so declared in the S'ruti. To" explain : 
In the Chband(gjn-Ut>anishad, creation ofeleineiits 
commencing with light is declared in the words. 
" Exisfcnt alone. My dear, this at first was It 

created light." There no mention is made of tb,e 
birth of akas'a. 

As to the passage " from A'tman, akas'a was born," 
occurring in the Taittiriya, it must he understood only 
in a figurative sense for it is difficult hi trace the 
material cause eic, which could give ri-e t> ukasa. 
Wbeiefore, akasa is n"t born any more than Jiva. 
As against tbe foregoing, wc hold as follows 

But there is (>l. iii. 2). 

A'kas'iibfisa birth, because the Smti says "Thence, 

from tbe At man, is ak;sa born ;" and soon. Hut 

Atman has no birth, because it is denied in the worls. 

"The knower is not bom, Hn does not die^'PagEbere 2*1 
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BqErofc wkick demee the birth of akasa. Wherefore 
akasa m bora. 

Am to the t*«fcrtion that the passage speaking of 
the birth of akasa should be understood in a figurative 
■*»' m the Sntrakara explains the opponent's position 
aa fellows : 

It i» ftfwatht, beanie of the imponibilhy and the Srati 
(II. ffl. S). 

Because the Srutj declares that light was first /-tea- 
ted hi the words, " It created light/** the passage 
"Akasa, was born "t should be understood in a 
figurative sense , in as ranch as it is impossible that the 
akasa which has no parts can ever be born, and that 
the sruti decUres it to be eternal in the words, " the 
air and the ether, both these are imperishable."! 

lad like wad ' Brthme ' it ii possible for ens word to be ased 

beta ways- 
It is possible for one word ' born ' to be used in a 
figurative sense when predicated of akasa, and in its 
primary meaning when predicated of others, though 
■ seed in one and the same context, as it is possible 
when a word is repeated in two different passages in 
the srati. The word ' Brahman', for instance is nsed 
in a figurative sense when spoken of as Prakriti or the 
material cause, in the following passage : 

" Thence, this Brahman {the Prakriti) is born as 
name, form and food-"} 

And the same word is nsed in its primary sense 
when repeated is the following passage. 

" By ^meditation Brahman grows. "5 

So also here. Wherefore it does not stand to reason 
'to hold that akasa ie born. 

Now follows the refutation of the opponent's 
position ■ 

The original proposition can be uphold by nen-diitisctneei 

(H. HI 6). 

" Whereby what is not heard becomes heard." (D) 
This proposition that from a knowledge of the one 
cones a knowledge of the- whole can be maintained 
only when the akasa etc. are not distinct from Brah- 
man as being produced ont of Brahman. Therefore 
it cannot be- that the word "born " is nsed in a figur- 
ative " sense, since it would letd to the giving np of 

•Gabv Dp. ft-2. 
t Taitt Up. £-1. 

X Bn Op. 4-3, 

fl Hand. Up. 1.1. 
68 



the original proposition. The passage should be so 
oonatroed as not to militate against the original 

proposition- 

TnmtezU (ii. Hi. Si. 
Light is ^regarded as the first object of creation nmpfj 
because iikAs'a is not mentioned in the S'ruti " H 
created light " This cannot prevent one from hold- 
ing that akss'a has a birth as declared in the passage, 
"from A'tman akiks'a was born." 

Too irrlrian- however, ii meant far the whale (nation, at fa 
ordinary speech (ii Si. 7) 

" All this is made op of thi3 A't^iaa.'' From these 
words, we may understand that even akas'a etc., are 
to be regarded as created : and the re Fore we afe to 
conclude that the mention of objects of creation from 
light onwards points to the whole created earistence- 
In ordinary speech, for example, a man says that he 
has ten children and then speaks of the birth of a few 
only ot theni. So, too, here- Wherefore it ii quite 
reasonable to maintain that jvkjis'a had c birth. 



Adhlkarana. 2 

Thereby the lir hae been explained- UI- Hi. 9). 

In the Sntra II. iii. 10, the Sutrakara is going to 
speak of light ; and accordingly, the air is separately 
considered here. 

A doubt arises as to whether, like akasa, the air has 
a birth or not. 

{PuTvapakaha): — The air has no birth ; for, in the 
Chhandogya-upanishad, creation commences with 
light, and no creation of the air is spoken of ; and in 
the Brihadaranyaka-apaniahad it is said to have no 
birth in the words. " The air is a being which never 
disappears." 4 On all accounts, the air is not born. 

Siddhanta : — As against the foregoing we hold! as 
follows : Though, in the Chhandogya-npanishad, the 
air is not said to have been born, jet on the principle 
that we may understand in one place what has been 
declared in another place on the same subject," the 
birth of the air which has bejn spoken of in the 
Taittiriya-u pan i shad may be taken to have been 
declared in the Cbhandogya-upaoishad as well. The 
words that " this being never disappears" used with 
reference to the air are meant as a mere praise, as it 
occurs in a section treating of the con temptation 
(upaeana) of the air. Wherefore the air, boo, ba» a 
birth. 



• Br. Up 3-«-!a. 
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JUthlkmr&na. 3- 

(il.ffl.9X 
It Ins been shown that from Brahman, the Existent. 
akasa etc. have been* born, a-» the amti says : '' The 
Existent alone, my dear, this »at first was."* Now 
a doobt arises as to whether Brahman, th*» Existent, 
the caose of all, Himself takes His birth from some 
canse, or Dot. 

(Purrapaksha) : — Now, it is maintained that 
Brahmao, too, fans a birth, just as the akasa, which 
ts a cause, has a birth. Only it being declared 
that " the Existent at first was," it had its birth 
befcae all objects of creation. If yon. ask what its 
cause is, we say it is th- non-existeut, because the 
sroti sajs " Non-existent this, at first was; thence 
verily w»s bom the Existent-"* Therefore, Brahman, 
too, the Existent is bom. 

SUdkamta : — Brahman is not born ; for it is 
emphatically declared, that Siva, Brahman, alone was 
in. the following passages : 

c The Existent alone, my dear, this at first was, one 
alone without a second."* 

" When there was no darkness, no day nor night, 
no existence and non-existence, Siva alone was, isola- 
ted from all-" 3 

He has therefore no birth, as the existence of alt else 
is thas denied. All else has a birth, since the contrary 
is impossible. 

iOtyseftw*) :— Jast as Brahman v declared to be 
the cause of all, so the smti speaks of something etee 
as the cause of Brahman in the following words: 

** Non-existent alone this at first was j thence verily 
the existent was horn. u t 

Thas the non-existent is the canse of the existent. 

• •- - 

(SlMwcr) :— It m wrong to say so, heeanse it is 

denied in the words " How can the existent be, .born 

from the eon existent. "J H the existent should be 

born oat of the existent, it would involve the 

ralb>cieus view thai a thing is based in itself. 

Wherefore Brahman rjone the Existent has no birth ; 

wlyle all else has a birth, beraose, otherwise, the 

pypopnH.it rem that all becomes known when the One 

baa been, known becomes unten able . 

A. Mabajmta Sabtss. 

(fa be txmtrm*»sL\ 



. «-a 
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SERMONS IN 8TONBS. 

I. •' Salotation to the God, who is mam nested in 
„ , varioaa forms, from earth to she 

Ftw» th» Gonkp«r . ~„ . 

tvffpr ptatF i u a u ip- performer or a sacrtnee,* who m 
°°*- an universal soa], to be appre- 

hended only by contemplation of saints and who per- 
vades all. 

• 2. "Salutation to the unDoro God.t 'f Brahma, the 
creator himself not created, and therefore termed 
unborn) who makes the worlds proflnctkm, its cu- tioa- 
ance, and nlnmate destruction, and the recolecction of 
whom serves as a vesel of transpoit across the ocean 
of mundane ills. 

3. Salotation be to the husband of Lacshmi ; to 
him who reposes on Sesba as on a coach, k> him who 
is Tiahna extracting the thorns of the three worlds i 
to him who appears in every shap*»£ ' tYishna, who 
reposes on the s»* rpent Ananta or Sesb*. and who has 
been incarnate in various shapes, to relieve the world 
from oppresors. 

4. " Saratatkm be to tie blessed foot of Panaaif 
(§ Bhavaaier Dorgaslev Ifahistasnra- The! 
is well known.] which destroyed the demon 
by whom all had been overcome ; and which given 
felicity to the world- 

jftsTMH'I'W H'lW^mVl l'l : I 

aprp^rff^ JtHrSHm^^wiR^ 1 

1. " Salntatkm toGaoes». Ibowtoi 

t .i_ n,n..,i.. ***■ the bennufa) 
Fna the CHbndrag 

H> —i p*mte TM i it| i 4T i»- ing his lofty head : himself t 
*• P " '** oillar, whkfa opaoWs 

2. The origkm of the three worlds* ^Scva 
Hahadera is fisnrred with the moon as a 
According to mythology, he upholds the a 
This, ami the two following staasas, seem to be the 
same which »re found, hot in a different order, at the 
bevinoro? of th*> inscriptions on the plates preferred 
at the temple of Conjeeveram with seme itrtYicaeo,, 
however, ia the reading and inii ipn tatien >. Jfay h% 
whose head is bke an elephant^, the son. of Hara the 
cause of an in terra wed supremacy, the giver. 

5. Of boons, and the >vminary which dispels dark- 
nesa preserve as. jt*y the aaspieicus primeval iron? 
(the incarnation of Vtikoa «s a boar ."*C. is. juJ 
known by wtiom closely embraced, the earth ex 
grant as vast prosperity. 



•Sir*. 

lb*, air. 
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(Continued from page 370, Vol. II) 



Attltlkarana.— 4. 

Haul <eoBM) UtfH fn, todstd. It uyi. {& ill. 10.) 
Here a d' ..bt arise* a* to whether the air and other 
objects of creation a*e bcrn of Brahman directly, or of 
the cruses which immediately precede them. 

Pilrvapaktha : Each to, then is born of the cause 
immediately preceding it. To explain From the 
•criptural passage. "From AaVa is the air born,"* 
it is seen that the air is born oF&krts'a, not of Brahmin 
directly. So, also, light is born of thti air. Accord- 
ingly, the S'rutisaya " Light is born of the air," 
Wrten- (II- ill 11) 
*' From fire come "waters "t in these words the S'rut> 
says that waters, too, com" from fire. 

• Taitt Cp. 8—1. 

* Ibid. 



Earti (H. ill. xa.) 
" From waters comes earth :"* this S'rnti declares 
thnt earth comes from waters alone. *W h ei » for e 
the elements (bhfUae) are not born of BraLdssm 
directly. 
Uwm «f tin uetim, eelm, sal otfcsr punfn (ii- tfl. ID. 
In the Chbaadogya also, it is outh that is spoken of 
as ' food ' in the passage " they created food ;** for, the 
section treats of creation of elements (bhutas), sad 
the S'rnti speaks of the rolonr in the words, "The 
black colour pertains to the food;"t and there is a 
distinct S'rnti, "from waters (was born) earth." Wltere- 
fore it is earth that is born of waters. On this princi- 
ple, Brahman is not directly the cause of all, but it is 
only indirectly that He ia tbeir cause. 

Siddltdnta is stated as follows : 
St (is Ut ssnut mdly bsesus of Si cfesrsctsrlftj aurk. trmttf. 
Hltset<rfwUlinf (H.IU. H.> 
It is indeed . rom Brahman alone that all the ele- 
ments take their birth. Accordingly in the passage 
beginning with the w«rds "From him, from this Atnun 
verily, was ikasa born,"t it is not declared that the 

"•Ibid. 
+ CMi» Cp-6/2. 

*iarr "v- 8-1. 
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elements beginning with air and ending with earth are 
each born of that which just precedes it; on the other 
hand, it is declared that, it is from Brahman, the cause, 
assuming the form of ikasa etc, that all the succeed- 
ing effects Btich as air are produced, each in its turn. 
Thus it is Siva alone, the Parematmau, who is the 
direct gener»tor of all elements; for, as in the passage 
" It (tie Existent) willed ' may I become many"'; so in 
the passages "That light willed 'may I become many' '', 
and " tho»/> waters willed •' May 1 become many* ",* 
there is His characteristic mark, namely, the act of 
willing. It is frtfm Brahman assuming the form of 
Sadasiva,etc, from the Atman dwelling in sound etc., 
thae air etc. are born, as declared in the following 



" Sadas'iva is of the form of sound, IV vara is of 

the form of toucli ; Kudra is ot the form of light; 

Janardana is of the form of sapidity itself ; the 

Four-faced (Brahma) is of the form of smell: these 

are the five forms." 

, These, verily, Sadas'iva etc., designated as the five 

Brahman^ the Vtmans dwelling in the five elements, 

constitute the body of the Parabrahman. From 

Parabrahman, verily, embodied in the five Brahmans, 

proceed the creation etc, of the universe. These, 

Sadas'iva etc*., having become the five elements, are 

born of Paramitunin. 

[Objection): The passages snch as "ikasa was 
borL.," speak of the birth of the elements alone ; 
creation, of Sadas'iva etc. is not directly spoken of • 

(Answer): It is in fact declared. It has to be 
understood from oth«r S'rutis. Accordingly, the birth 
of Brihrni etc. as well as of the sense-organs is 
declared along with tliat of the elements in the 
Atharvas'ikha as follows : 

" One should contemplate 1's'ana ; all this should be 
contemplated (as I's'ana). From Him they are 
•born, Brahma, Vishnu, Kudra and Indra, and all 
the sense-organs, along with the elements. The 
Cause of causes is not the eontemplator ; the 
Cause is ever to be contemplated, He who is 
endued with all powers, the Lord of all, S'ambho 
who dwells in the midst of akas'a ;of the heart j." 
It is thus declared that S'ambhu should be contem- 
plated in the middle of the supreme ikas'a as the 
cause of canses. Hence the conclsisiou thst the birth 
of all effects proceeds directly from Brahman assuming 
the forns of the various causes. 

• Chhe-Up. fi— 2. 



Adhikarana. 5. 

Ax* the order centra? to this (order of ereetloo) cu alio b* 
explained- (II. 11116)- 

Here a doubt arises as to whether the order of 

creation indicated in the aj^u #U>H adhikarana is 

reasonable or not. 



Purvapakiha : It is not eMMOttfeM For, in the 
Mundaka-Upanishad, it is ie*i*r»d (feat pr&na etc., 
are born before Skis' a etc., far the feibw iag Words : 

" Hence is born priioa, mtns^ end all the sense- 
organs; Akns'a, air, ligfcjt *^te*k,%tid earth which 
maintains all."* 

And io the Atharvas'ikh*, m •iHttttaneons birth of 
Brahma, etc, as well as of element* 'And sense-organs 
is declared in the words, "Thef* j|*J? born, Brahma, 
Vishnu, Rudraaud Indra, ntd ■*■¥ the sense-organs, 
along with the elements." WHQ&f&rv it is held that 
the foregoing order of craafet^a of 4,Ka,s'a etc, is not 
reasonable. 

Siddhilnta, : The fore£efcbft~d*MC of creation is 
quite reasonable. In tbe wfr&*f a Maras, indeed, 
my dear, is made up of foo*(e»rth>. pcina is made up of 
water, and speech is made f^ ef ttaJ|."t the Upani- 
shad teaches that priioa etct, m and* up oi elements, 
so that they are comprehen^BjfeniTt^P elements and 
therefore no separate order t^ e#*n.tion need be 
mentioned in their case. Bk-aftnft «Kl. are said to be 
born simultaneously with tjjjt Att&tKJt* because the 
former are embodied in tf%lifffct «#4 are therefore 
comprehended in them. Wk^Ato* there is no 
inconsistency whatever in 'toe' (••apsis* order. 

If yon toy that the intellect ttff lUttt esta fetween them in 

order, because of the icMfcflBSmt. (we say) no. 

because they are tffolfta- ■&- ill 16) . 

(Objection ;) — The Mi/todi. :» rnfti declares, indeed, 

that the sense-organs Kstf Mgu are successively 

born midway between pntaa <MU1 the elements ; and 

this is pointed to fay thtf'iiliUirtHtliibing the elements 

—such as " ether, air, lqgMi"i-4Mfeve been created in 

the Fame order in vvMttfctley are eaid to be created 

i.i another s'ruti. W$bMfo*ff lhe*Mundaka-s'niti jrfso 

points to a definite nfttMr tf creation. 

(Anmi-er :) No; tff ifce words ■« Hence is norm." 
have to be construed *Vtp •parately along with all 
entities beginning /Wftt MM and ending with earth. 

* "indaka-TJp. 2-V Page 103 of 241 
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Therefore, IV vara alone is the cause of -all. Hence 
the purioic Baying : 

*' All things beginning wifti S'akti and ending with 
earth are b*rn from the principle of S'iva. The 
whole is pervaded by ibat one Being, just as a pot 
is pervaded by clay." 

The existence of a definite order, too, points to the 
birth of all from the principle of S'iva. Wherefore it 
is proper to maintain that Brahman is the cause of all. 



Adhlkarana.— 6. 

The designation of BrahmtOy words denoting th* , Aeving 
and the uraeriag object* ii net secondary, became 
of His h»Tbif ehwlshad the idee of becoming 
theie objects vll. Ui. 17 ■> 

In a former section it was shewn that. Brahman is 
spoken of as akas'a etc This forms the subject cf 
discussion here. 

A doubt arises as to whether the words'designating 
-things animate and inanimate, moving and' nnmoving, 
is directly applicable to Brahman or not. 

(Ptirvapaksha -.) — It cannot be directly applied to 
Brahman, inasmuch as a word designating one thing 
cannot be directly applied to another. To explain t in 
the expressions such as " The sun is the sacrificial 
post '** and, "' the sacrificer is the stone "t the sacri- 
ficial post etc., are spoken of as the sun etc., merely 
because of some resemblance such as similarity in 
form, but not directly. Here also, in such expressions 
as " That light willed," Brahman, the sentient Being 
dwelling in light etc , is merely indicated indirectly 
by the words 'light' etc., inasmuch as the insentient 
light cannot possess the power of willing ; jnst as it is 
in the case of the expression " the sofas (i. e., neople 
occupying the sofas) aire crying." Therefore, it is 
only by a figure of speech that Brahman dwelling in 
akAs'a is spoken of as akas'a etc. 

Against the foregoing we hold as fol'ows : The desig- 
nation of Brahman' by words applicable to moving 
and nnmoving objects of creation is not secondary; 
on the other hand, they are directly applicable to 
Bnhman ; for, for the differentiation of names and 
fornu of all things, Brahman is said to have cherished 
the idea of entering into them as their respective 
A'tman, as their indwelling soul, as the following 
Vruti declares t 

•Tiitt. Brihmana B-l-5. 
tTutt. Bri. 3-3-9. 



" Of these beings there are three germs, and three 
< nly, the egg-born, the womb-born, and the earth- 
born. That Divine Being willed, " Ah I I will 
myself enter these three Divine entities in the 
form of this jtva, as their A'tman, and differentiate 
name and form.* " 

'fly? sacrificial post and the lifce cannot be spoken 
of as the son etc., directly, inasmuch as there is no 
reason for it. In the ense of the sofas, the people 
lying therein cannot be directly spoken of as the sofas 
because they merely abide in them. Bat here, inas- 
much as Brahman has entered into the universe as its 
very A'tman, He can be directly spoken of by the 
word denoting it. A'tman for instance, who ha", 
entered into the body of a brnhtnin and so on is di- 
rectly spoken of as a brahmin and so on ; otherwise, 
the sacraments of vpanaijaua and the like enjoined in 
the words " one should initiate a brahmin of eight 
vears"t would apply to the body alone, and it would 
follow that A'tman is not regenerated by the sacrament; 
and then the text,— namely, "He who ha» undergone 
these forty sacraments and who is jndued with the 
eight attributes of A'tman will attain unity With Brah- 
man f'X — which holds out a certain result to the 
A'tman who has passed through the sacraments, would 
be meaningless. Moreover, such injunctions as " let 
the brahmin sacrifice,'' would be vain. Therefore 
Brahman is directly designated by the words denoting 
all moving and nnmoving objects of creation into whoso 
bodies He has entered. 

Adhlkarana .-7. 

A'tman ii net (born), a- the B'ratl »yi, tad beeaw. of 

We eterulitv u declared by them 

(S'ratl.) (IT. Hi. IS). 

In a former section, A'kus'a etc , are said to have 

been born directly from Brahman. Here a doubt 

arises as to whether, on the sairi principle, jfvaalso 

is born of Brahman or not. 

[T-'rvipaktha): — Jlva is born of Brahman ; fr rthe 
s'ruti declaresemphatically that Brahman alone existed 
prior to creation and that there was neilher the exis- 
tent nor the non-existent, in the following wo*ds : 
" When the.e was no darkness, neither day nor 
nio^it, neither the existent nor the non-existent, 
then was S'iva alone "\ 

* rhhainJoffva-up, 6-3. 

+ UaLiaina-Dharmasatraa S-2.1. 

; Ibid. 

$ S'Teiiievatara-up. 4-IS, 
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" One alone, secondless. "* 

Therefore jiva is born of Brahman at the time of 
creation. Tho illustration by sparks of fire is also 
consonaqb with the birth of jfvas, the ernti declaring 
us follows : 

" Just bs from fire, small sparks proceed in a num- 
ber, just so from this A'tman, all lives* all worlds, 
all' Devos, all beiDga, all A'tman s proceed in a 
Dumber."t 

Wherefore as sparks are born of fire, so are A'tmans 
born of Brahman, * 

[Siddhanta): — As against the foregoing we hold as 
follows : A'tman is not born ; for the s'rnti declares, 
'' the Intelligent has neither birth nor death;"* and he 
is also declared to be eternal in the follwing s'rutis 

" T&e eternal among the eternals, the sentient 
among the sentienis."$ 

'" Knowing and unknowing are the two, the unborn, 
the Mighty and the wenk.''|| 

•The empbfttia declaration of tha unity of Brahman 
prior to 'Creation is doe to the Jlva as well as the 
insentient matter baring been resolved into Brahman, 
and to their names and forms having been conse- 
quently undifferentiated, bat not to the non-existence 
of "jives in their essential nature. The S'rafci illustra- 
ting creation by sparks of fire only points to tbeir 
manifestation in name and fo?m, hot not to their birth ; 
otherwise it would involve the fallacy of one's deeds 
being destroyed without yielding their fruits, and to 
other such fallacies. Wherefore jiva ig nob born of 
Brahman. 

A. Map'aeeva S'a'stsj, b. a. 
(To be continued.) 



SERMONS. IN STONES. 



Adoration be to the auspicionsSwayambhuNatha, 
or Self-existent Protector." 

1. "I prostrate myself before Sambhu : whose 
IVom the Cumgode <? lorionB ne»d is adorned with 
stone ine-ripiion. a. d. the resplendent moon \ and who 
ie the chief prop of the founda- 
tion of the tbi-ee worlds. 

•Clibi-np. dl. "~ 

t Bri-up. 4-110. 

t Katba-np. 2-18. 
5 Kntha-up. 5-13. 
I: K'vetn-up, 1-9. 



2. " May Swaytnbhu be propitious : he, who won 
immortal renown; who grants the wishes of those 
that earnestly intreat him ; who pervades the 
universe ; the Sovereign Lord of Deities ; who 
destroyed the state and nrroganace of the demons ;, 
who enjoyed the delightful embraces of Parvati ; to 
whom the learned prostrate themselves: the God 
above all gods. 

3. " I prostrate myself before Sambhn ; whose 
unquenchable blnze consumed the magnificent Tripura; 
whose food is the nectar dropping from the beams of 
the moon ; who rejoiced in the sacrifice of heads by 
the Lorrl of RAcshasns ; whose face is adorned with 
smiles, when he enjoys the embraces of Gauri. 

(Tbe foregoing stanzas are Sanscrit : the fourth, 
which is Pracrit is unexplained. Those which follow 

are in Can am). 

5. " By the Consort of Devi whose divinity is 
adored, the spouse of Parvati, resplendent with the 
glorious light of gems, reflected from the crowns of 
the Lords of Gods and demons whose heads la> 
prostrate at bis feet, with a face ever lighted up with 
smiles ; he is the self-existent deity : May the wealth, 
and the stations of hie saints, be ever granted to us. 

6. " The beams of whose sight, like the frequent 
waving of the lotas flower, flash .reflected from the 
nnmeroas crowns of glorious kings, and of the Lord 
of Demons ; who exists in all things, in all elements, 
*in water, air, earth, ether, end fire, in the nan and 

moon : the renowned deity manifested in eight forms ; 
Sambhu ; may be grant oor ardent prayers- 

7. '-' Cheerfully I bow to Sambhu in the lotos of 
tbe heart ; to him who increases and gives life to all ; 
who holds supreme command over all, who, through 
his three divine attribute*, created as J animated 
fourteen worlds ; who ever resides in the minds of his 
saints. 

II 

•' Om ! Well be it ! Auspicious victory and elevation 1 

From the Ujjami Id.- " Victorious is He, whose hftir/s 

<?riptioo. 4. D. 114*. t k e etherial expanse ; who/for 

creation, supports with his hfad that lun»r line which 

is a type of the germ in the seed of the universe. 

" May the matted locks of love's foe, reddened by 
the'liehtnine's rinjr that fleshes at the period of the 
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(Coittinued from I'Utjc 

Ad h I Kara n a 8. 

Senee is h« a knower. (if- oil- 19>- 
[n the preceding section it has been shewn that 
Jitti is eternal. Again, a donbt arises as to whether 
lie lias knowledge inherent in him or not. 

(pr'irvajinhsha:) — Jtva is not endued with knowledge 
inherent in hia nature. For, in the •■'ruti " The two, 
the one knowing and other unknowing," it is d^daied 
that jiva is ignorant, Therefore quite unknowing is 
jiva who is mere Consciousness (chuitany? ) in essence. 
lint in virtue ot the power of M?.va, lie is endued 
-with the body and sense-organs and is bound by 
egoism, which makes him regard himself to be a man 
or a god and perceive such objects as a cloth ;ind a 
pot to bs external to himself. Thus he passes from 
wf.ild to wo-ld. As possessing knowledge only in 



the state of samsara, jiva is not a knower in his 
essential nature. Otherwise, huw can he attain 
salvation 

(Siddhanta): — As against the foregoing we hold as 
follows. This A'tman (jiva) is a knower. Manas is 
the knowledge constituting his essential attribute, as 
may be seen from the following s'rutis 

*' He who feels ' I smell this,' he is A'tmac, he 

sees by manas those objects of desire which are 
in the region of Brahman and is delighted."* 

*' Manas is his divine eye.' J * 

Wherefore he is a knower iu himself. 

As to the contention thst in virtue of the power of 
Mnyii, he is a knower in the state of samsara, we 
admit that it is true. By associa'ion with materia! 
manas, jiva indeed transmigrates as the enjoyer of 
pleasure and pain, as the knower identifying hjmsell 
with the bodv and the egoism, while his inherent 
power of intelligence is overpowered by the power of 
Maya. But, when be shakes off the connection with 
the triple dirt by knowledge and constant contem- 
plation of Brahman, then he beoomes equal to Brah- 
man, and, with his inherent nnsnrpossed attribute of 

•Chhiup. 8-1!. 
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knowledge then manifesting itself, he is sa'd to be 
liberated. 

Moreover, * the sruti,' " Delighting in prana and 
enjoying by manas,"* gives us to understand that 
Brahman has a natural Bense-org:,n iu the form of 
manas by which Be perceives His own uusnrpassed 
bliss. From this we may understand that the liberated 
jiva, as possessed of simiUr attributes, is endued with 
manas, an internal sense organ quite independent of 
the e^tefnal organs of sensation, p.nd which is a means 
of enjoying his own inherent bliss. The sriUJ which 
speaks of' the two as " the knowing and the unknow- 
ing " implies only that jiva is of limited knowledge. 
It'declaies that Paraines' vara who is not a ?amsarin 
is omniscient. Wherefore, while in samsira. A'tman 
is of limited knowledge, and when liberated he is 
omniscierit. Tims A'tman is a knower. 



Adhlkarana. 9. 

(As the srnti Epeals of his) departure, going and returning, 
(A'tman is very small), (ii. Hi. 20 

As tliu A'tman, who bas been proved to be a 
knower ir the preceding section, is declared to have 
a departure and so od, he must he very small (aim) 
>n size. Here a doubt arises as to whether this holds 
good or not 

{Pilrvapakihu :) — He cannot be very small (aim). 
As the S'rnti "This A'tman is, indeed, great and 
vmborr>"t shows that jiva is all-pervading, and as 
the sruti " I have surpassed the whole nniverse"J 
shows thiit, by pervading all, he has surpassed the 
whole universe, this A'tman must be all-pervading 
from all standpoints of view. 

(Siddh'mta ; v > — -As against the foregoing we hoid 
as follows This A'tman is arm, i. e., extremely small, 
because thes'ruti speaks of his departure, his going 
and returning- His departure is thus declared : 
" With that flash, that A'tman departs."^ " His going 
>s declared in the following words : those who depart 
from this world goto the moon."|| His return is thus 
spoken of " from that world they come back to this 
world for action."! If jiva be all-pervading, his 
departure, going and returning cannot be explained. 

• Taitt-vp. 1 -6 

t Bri-TJp. C-*. 

JToitt-Up. 3-20. 

fBri-TJp. 8-4. 

t| Kanihitaki-Upanishad, 1-3. 

«[ Bri-Up- 5*. 



It is true that A'tinBn, though a!l-pervading, may 
be said to depart when separated from the body ; but 
going and returning cannot thus be explained as the 
Butrak&ra says 

ind (Because) the last two (oan he accomplished' 
by himself ^ (I liii. 31.) 

A'tman must be extremely small, inasmuch as the ^ 
I;ist two, namely, going and returning, can be accom- 
plished only by himself. As to the s'rnti " Atman 
is great and unborn," it occurs in a section treating of 
I's'vara, and does not therefure refer to jiva. As to 
his surpassing the whole universe by his all pervasive- 
ness, it has to be explained as referring to hte liber- 
ated jiva whose s'akti or intelligence coming into 
manifestation on the removal of the veil of dirt,. 
sends out its rays every when-. Therefore Atman is 
quite small. 

Sutrakara raises an objection and answers : 

(If you say that Ee is) not small because- of the s'rnti 
teaching the contrary, (we say) no, because it is a different 
section, (11- Hi- 22.) 

(Objection. ) — The s'rttti '' That Atman is indeed 
great and unborn" shows that jiva is not small. 

(Answer:'' — No; because this s'ruti occurs in a sec- 
tion treating of Parames'vara, commencing thus : 

" He who knows and contumplates A'tman, elc.' ** 
And because of the very word and measure 311. ill- 23.) 

He is spoken of as aim, as extremely small, in the 
following B'ruti : 

" This extremely small A t man can be known by the 
mind he in whom pi-ana has entered five-fold." t 

And his measure is also given in the following srnt: 

■'The lower one is indeed known to be. in size like 
the point of the iron thoDg at the end of a whip."J 

1 hus A'tmart is extremely small. Measuring consists 
in citing a thing which is like an atom a,ad declaring 
that A'tman is of that size. 

If jiva be very small, whence then is the experience 
of a feeling all over the body? The Sfitrakara says: 

There Is no incorgruity as in the cue of sandal {ll ill. 24.) 
Just as a drop of sandal ointment, though remaining 
in one place, yet produces pleasure extending over the 
whole body, so too, here there is nothing incongruous. 

Again, the sutiakara raises an objection and 
answers : 



• Bri- Up.— &4-13. 

t Mundaka-Up 3-1-9, 
1 Sv'eta-TTp. S-S, 
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If jn. say (that tie two eases ue net similar) because then 

it a special abode (la the cue of sandal.) (m say) no, 

because we admit it (in &* case of j'iva); 

indeed < j'iva ii said to abide) in the heart 

diiii. i'. r .) 

(tili)wli„n -. ,— Tint sandal-ointment abides in a sp<.>- 

i.-lul illlUlle. 

[AiixHff :)-— This object lull raliliot iipply to lis : Ki n* 

wo iidinit thai, A'tumti silsu |i:is 11 special abode, ns r.ho 
.s'rnti says 

" In llii' In-art, indeed, is this A'timm."* 

" 111! who is within the Ileal t, in the praiias, full of 
consciousness, that 1'^ht which pervinles all,"t 

So fir., by tlin illnsti-.ilidii of S!iii(l;il-oiiHiiii>nt) ilo 
noino V'udiwtiirs explain (l]i>w a small tiling <-an pro- 
duce si feel nig vx tending nil over the body.) 

Tin: Sflti'k»ra states liis own view ;is follows 

Or by his attribute u is the cue of light. (II > 

A'tuian experiences— by pervading tlic whole body 
— by moans i*f intelligence which const itut<-s liis in- 
herot't i|U;itiiy ; just us a gem illinnnus an adjacent 
object, by way 'if pervading it by means of its own 
light. Therefore, there is no incongruity whatever. 
As to [in- contention tliat intull iyence ami A'unait 
are not distinct, the niitr-nkani says 

There is » distinction m in case of odour so 

indeed, the s'rnti declares. ( i ' Mi. 27 1, 

Just as we say th;it earth is tliHt which lias odour 

so when wesny I know we perceive intelligence to 

be an attribute of A'tiniiii. Accordingly there is a 

distinction 1 n-t svl-hii intelligence and A'tman The 

s'rnti dei-lures flu: distinction in tint following wo -ds 

" This person docs know." 

Because of its being mentioned separatel? \ll ta. -'$» 
Intelligence is mentioned separately from A'tt .an 
in the following s'rnti 

" There is tin failure of the intelligence uf the intelli- 
gent one." X 
Thus it has been shewn (hat A't-nan ha* the 
attribute of intelligence which is eternal. Then, how 
ia'ittbat, while Atinanhns intelligence tor his attribute, 
lie ia spoken of as intelligence itself * The siitrakara 
answers as follows ; 

laftasu because that is hli chief attribute- he Is given that 
designation. Ilka thaJWise ill '■'■ 89>- 

Becaase Atmnn's chief attribute ia intelligence, the 

designation of intelligence is given to him — not be- 

* Piu:-.a up.- - *.fi. 
tBrt-mp. S-S7 
J Dri-.p— 5-3 r». 



cause K is mere intelligence itself, — just ns tho 
Wise (r/.-ajna, Hrahrua-t) is spoken of ns "Truth, 
Intelligence," thojgh He is one possessed of intelli- 
gence. Therefore th^rc is nothing wrong in designa- 
ting A'tman as inert intelligence. 
Again he explains as follows : 

Because it It co-extensive with A tman, there is nothing 
wrong, as we do see it (elsewhere). II- 30 i 

As intelligence inheres in the nature of A^tman, it, 
is not wrong to designate him by it. We do find an 
individnnl row designated as cow in virtue of the 
attribute of cow-ness, merely because that attribute 
inheres in her. Accordingly inasmuch as the a«i»- 
bnte of intelligence inheres in A tman, he is designated 
ns intelligence. 

How can intelligence wliich does notexist in sle"en 
(snshupti) and other states, be said to be co-c.ttensive 
with A'tman ? The Siitrakara savs : 

As in the case of virility, it may exist (in sushupti) and 
come into manifestation (thereafter). (II- Sii. 3!)- 

Tntelligence doe^ inliere in the essertial na/ure uf 
Atmao, because, while existing nninanifested in 
sushnpti and the like, intelligence springs into mani- 
festation in jagnit or the waking state and so on : just 
as the seventh principle, (u:iwely, the semen), which* 
constitutes the characteristic ingredient < f a human, 
body of the male sex, thong-h preseoteven in childhood 
manifests itself only in yonth. Wherefore, itisifot 
wronsr to maintain that intelligence is intimntely 
associated with At man's nature. 

The sutrnkara now speaks of the purpose served by 
maintaining that A'tman ?s a knower and is intinite- 
simally small : 

Otherwise, there weald be an •tarsal pereevtlen and nem- 
pereeptioa, or .either of them exclusively. (II. Hi. 31;. 

Otherwise, i.e., if A'tmnu were omnipresent and 
mere consciousness, then because n« is eternal und 
subject to no limitation, there would be a constant 
perception, of him ; and A'tman being ever in the same 
condition liis non-perception, too, nust be const^ui. 
The same objection applies to the theory t'uat A'tman 
is all-pervading and that his intelligence is only 
accidental for, hII A' tin an s being alike present 
everywhere, the causes of perception, such os conjunc- 
tion with lua-jas, are common to all. If the cause of 
perception be adrUhUi, something unseen (such at 
past karma'', even this cause is common to all, and 
there is nothing which goes to restrict it. Or per- 
ception and non- perception being quite of^os'etd ot$41 
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mm-Ii other, the causes (referred to) may eitner give 
list- N»|HWtV|rfK»H rselHiivt-ly, c.r to non-pericption 
exclusively . Then, there would be either Hie r«i« or 
■far other exclusively. 

Wherefore, what was declared above afo«f Holds 
gnod. 

Adhlharana, 10. 

(Atman ia the) doer as the a'a'stra most hare & purpose. 
(It Ul 33 1 

It has been shown that A'tman is a fenower and is 
inlinilesiniallv small. A doubt arises as to whctliat 
or n«t' In. 1 i s ii doer. 

fl'Jrruunfatfair- — -Villain, who is immutable, cannot 
Im- a i1"it. Pri.perly spe.akitig, either tin- hitddlti 
( intellect) or prakriti (the rout of all mutter, must 
Ik- llif dorr. AtnwiH appears to be the doer by 
talsily assuming to himvclf the agency of l he other. 
Therefore, it is iu.| right in that .Atinnn is the 

due: 

[Si'l'lhihtli- :— A'tiiwn no donbt the doer j for 
tlio s'astrn must have a purp<#c. Otherwise the 
sYisttn, which enjoins ::iul iiroliibifa would serve Tin 
purpose. 

And beuu* of the declaration of his taking and w-ndering- 

(II. 111. 34i. 
Ifp is llie doer. undoubtedly for it is declared that 
lie toilers and wandfrs, ; ,s in the following s'ruti 

"Tl.tw, verilv, dors hi' tiil'.o these pranas and 
wanders as he likes in the body.''* 

As to the rontortitm i hut agency pertains to the 
buddhi and the Prakrit!, th" sfitrnkira arguo acainst 
the ngetiry of the budnhi in tli« following words: 

And becaue of its declaration in referents to the ritual If not, 
there wenld he a difference in declaration. (H- St 35'- 
" Consciousness achieves sncritice";t in such words 
as these, Adrian is spoken of hs the agent, ami there, 
fore lie is cert i inly the duer. 

(Olijvctitm :* — The word ' consciousness' denotes the 
Inuliihi, not the A'tmwt. 

{.l)i*ir<r,:— No If so, the wording would be diffe- 
rent, in the form " with the consciousness " Klse where 



the conclusion that buddhi, being an instrument, can- 
m i lie an »gent. 

The sut.nkftra objects to the view tl. at I'rakiiti is 
tbe agent 

As in perception, there eonld he no restrictive ( 1 1 . m 37. > 

If Prakriti were the agent, then, as it is common to 
all, there would be nothing to restrict the result (51 
an act to an individual;, auy more than in the esse 
of perception already discussed. 

And beeau3 of a revereal of the potentiality f i I. "•». 3D 

It Prakrit i were the agent, then, inn.smnch as th$ 
Hgent of an act should a". so be the enjoy er of its fruits, 
Prttkrlti would itself be the enjoyer. TliilS, then. 
A'tman would cease to be the enjnyer. 

And because of the absence of tbe cintemplation. (II ■ Hi. ."9). 
Moreover, if 1'rukriti were itself the agent, there 

would be no mom for the contemplation that " J am 

distinct f 1 oin Prafcriti." W icrefoie, A'tman is tha 

ugent 
And, like a carpenter, he (proceeds) in both ways. {II 3S>- 
Ir A'tman is tbe agent, he acts when he wills lo 

act and he ceases to aef. when he does not will to act ; 

and thus l here is here ;i defined order of procedure, 

as in the case of a carpenter's procedure in his own 

calling. 

(Ob)'\-ti<»i): — Possibly, the will to act also pertains to 
buddhi ; and thus here alike, the definite procedure 
can be explained. 

(Aiiticer): — No; for, will is the attribute of a sentient 
being. Wherefore, it may be concluded that A'tman 
is tld agent, but not the buddhi nor Prakrit i. 



Adhlkarana. II. 

Fros- the Supreme- indeed, because of the declaration (11. 40.} 
I. has been shewn that Annan is the kuower and 
the agent. Xow. a doubt arises as i whether this 
age-ut-v abides in himself or is dependent on the 
IVvara. 



(I'l'ircafaF-xlta): — It abides in himself. Otherwise, as 
impelling jiva to good and evil acts, l's'vara would be 
guilty of partiality and so on. Mare-over, if the acti- 
vity of jivn be dependent on l's'vara, then, jiva would 
no lor.ge>- be the agent • atid thus all scriptural injunc- 
tions and prohibitions would be vain. Wherefore 

when the buddhi has to be spoken of. we find the Jiva's activity is dependent on jiva himself. 

word ' consciousness ' ased in the instrumental case, ns (SitWianta):— Jlva's agency is dependent on Para- 



in the srnti " Having taken, with the consciousness, 
the conscioojneRS of these pi-Anas (senses I. 'J Hence 

• Bi. Up. -i.l-lB. ~~ ' 

tT»M-t'p. £4. 
T Bri-l"iV +1-IT. 



ines'vara, gpon himself, because cf the s'rnti, '"He who 
being within, controls A'tmau. 1 '* 

A. Mahi'deva Sastet, d. A. 
(To be Continued,) 
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{To be continued from page $[>.) 
Kow, as to tLe contention thnt IV vara, as impelling 
jiva to action, wonld be gailty of partiality and the 
like, and that all scriptural injuuctions and prohi- 
bitions addressed to him ■wonld be vaiu, the sutrakaxa 
says .' 

Bat with t view to the effort! made (By Jin), la order that the 
Injuwtteneland prohibition! ma; sot be pvrpoioloH, and 10 on 

(II. Ui 11.) 
Jiva, of bis own accord, mnke9 an effort towards 
activity or cessation of activity, in viitue of his karma 
having become ripe. With reference to this effort 
made by Jiva which leads to activity or cessation from 
activity, the Supreme Being impels jiva to acHon by 
giving His consent, as may be seen from injunctions 
and prohibitions having a purpose to serve and from 
the grace and punishment meted ont by him. 
J net as a boy who, with the help of a stronger persoD, 
manages to convey a very heavy beam of wood, is 
13 



still amenable to injunctions and prohibitions bo far 
as his own efforts is concerned, so, though jiva 
engages in activity with tlie help of the Parames- 
vara, he is himself amenable to injunctions and 
prohibitions. Accordingly, as acting solely with re- 
ference to the efforts made by jiva, I'Bvara, who im- 
pels jfva to acts, is not guilty of partiality; and 
inasmuch as, even in the case of jfva, there exists an 
activity for which he has to rely on himself, it 
cauoot be, we may conclude, that injunctions and 
rrVohibitioos are purposeless, 



Adhlkarana. 12 

(Ji'va, it) an Integral part (of Brahman), oecauf of the 

declaration of a diitlnetlon. And It li even other- 

vise ; that (Brahman) li ont with filter- 

men and 10 on, tome do declare. 

en. in. m 

It has been showu in the 'oregoing sections that 
Jiva is eternal, intelligent, extremely small , that he 
is an agent engaging in action with the help of 
Parames'vaia. Here, a -loubt, arises as ts whether 
jiva is Parames'vara Himtelf, or His intergra] part. 

(Pnrvapaksha ;) — Jiva is Parames'vara Himself. 
Parames'vara Himseli is manifested in the form of 
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jiva on account of tlie multifareous npadhis or media 
of manifestation, just as the one ikfts'a manifests 
itself in various forms and is limited in space owing 
to the upadhis such as a pot. Accordingly the 
s'ruti says "This A'tman is Branman."* Therefore, 
Ps'vara Himself Fibs become jiva owing to ajnana or 
nescience. 

Siddhu tta :— The jivatman is indeed an aim'a of 
Parames'vara, an integral pait of His body, ns the 
■'rati declares a distinction betweer them in the 
following passages : 

••Entering into them in the form of this jiva, I 

shall differentiate name and form."t 
"He who dwelling in the A'tmiio . ."J 
"Thinking of the A'tm.m and the Impeller as 

separate . . . .''§ 
" Know then Prakriti is M«j a, nnd the Mahes vaia 
the possessor of Maya. This whole world is filled 
with wbat constitutes a member of His."|| 

As to Ihc contention that Brahman Himself is jlva 
because 'of t*he s'ruti teaching "This A'tman is 
Brahman^" the sutmkara says as follows : The oneness 
has to be explained otherwise. From such passages 
as " That then art," " this A'tmau ib Brahman/' we 
are to understand that jiva sad Biaimf n a.e a unity 
because one pervades the other- Moreover, some 
clearly declare a unity o* this sort in the following 
words . " The fishermen are Brahman, the servants 
are Brahman, these rogues are Brahman." Thus 
though jiva is an integml 'part of Bralimwn, he may 
be spoken of as Bnhmau, as pervaded by the latter, 
just as a faggot or the like, pervaded by fire, is 
spoken of as Are itself. Still, fire and faggot are not, 
indeed, one and the same- Therefore an integral of 
Brahman in himself, jiva attains to the form of 
Brahman- If we assume that Brahman Himself 
becomes jiva by ajri&na or nescience, it is impossible 
to avoid contradicting many a passage in the t'niti, 

Because of tlie mantra- (II- iii- 43 ) 
"A foot Thereof are all beings: this Mantra 
gives os to understand that jiva is on I \ a part (nim'o.) 
of Brahman. The s'ruti, — namely, 

*Mri Lip. 4-619. 
+ Cliha. Up. fl-3-2. 
J Bri. Up. &T-a2. 
§ Sreiuevatarri-Upaiiiiiliad 1-U, 
|, Ibid. HO. 
Tailt. Anmyakft. 3-12. 



"Know then Piakriti is Mara, and Mahes'vora the 
possessor of Maya. This whole wot id is filled 
with what constitutes a member of His." — 
declares that Maya is the jiraleriti or material cause, 
that Mabes'vara is endued wiih that Maya., nnd that 
the whole universe constitutes His member. Where- 
fore, Pni'usha or Jiva is only a small portion of 
Parames'vnra who is endued with MAyA. 

It is even declared in the smriti- (II iii 11) 
" A'tman is the eighth form of S'iva, the Paramat- 

man, which penetrates other forms ; the universe, 

therefore, is S'iva Himself." 

From this passage in the smriti, A'tman is only one 

portion of S'iva's body. 

But is is the ease of lustre etc, not thus ii the Supreme. 
(11. iii- «.) 
Though jiva is a portion of Brahman, yet the 
Parames'vata is not of the same nature and form as 
jiva. On the other hand, He is indeed endued with 
omniscience etc — How? — Like lustre etc. Just as 
the lustre of gems etc. which possess it as their 
attribute constitutes a part thereof an, integral part of 
the composite whole, so, as embodied in Jivn, Brahman 
has jiva as an attribute of His, and the jiva forms a 
poitioo of Brahman. — The word "etc." (in the 
phrase " lustre etc." is intended to bring under the 
same category jati (genus) and ytna (quality] which 
always constitute attributes of substances. — Though 
attributes, as integral parts of the substances, 
constitute pait and parcel of those substances, yet it 
involves no contradiction to maintain that they are 
district things, as shown by such passages of the 
s'ruti as the following : 

'• He who abides in A'tman." 

And bo the eariti alec- declares. (II- Iii. 16). 
'■' The body of the God of Gods is this universe, 
moving and umnoving. This thing the souls (pas'us) 
know not, owing to the strong bond (pis'a)." And 
so on the smiiti sayr. Wherefore, jiva is only a 
portion (ams'a) of Brahman. Brahman being the 
possessor of the po:fcion, there is an essential distinc- 
tion between them. 

Permission and prohibition it due to connection with the My, 

as in the cue of light etc- (II. ill. 1?) 

(Objection :)— Though all jivas are alike portions of 

Brahman, how is it that permission to study the vedaa 

etc. is accorded to some, while it is prohibited in the 

case of otheis ? Pa g e m ° f 24 1 
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{Annrer) Tins may be explained as due to the con- 
nection wit J the brahman body and soon, just as a 
<tisiiDCtion is made in the cose of fire according as it 
is found in the house of a pious man or in the crem- 
ation ground. 

As United la ipaee, tiny an all alike. (It Hi. M ) 
As different in the different bodies, as limited- here 
and there in their atomic size, and thus not pervading 
■everywhere, knowledge, pleasure and the like are'of 
one sort in the case of those who identify themselves 
with the bodies feeling thus 'lam stout* 'I am lean ;' 
"'I am hapnj ;' 'I am miserable ;' 'I am a brahmin ;' I 
am a kshatriya.' — What is this tantamount to casing ? 
— Because those who identify themselves with the 
body are alike limited in extent, their limited know- 
ledge, pleasure etc., which are peculiar to samsira, are 
of one and the same sort and do not get intermixed. 
From this it follows that in the case of those liberated 
Bonis who cease to identify themselves with the body, 
and who, by their all-pervarive nature, have risen 
to universal egoism, the sams&ric knowledge etc., gives 
place to the inherent knowledge etc., which are 
«ternal and infinite- 

As to the contention that Brahman Himself becomes 
associated with ejnana and npadhi, the sutrakara 
replies that, in that case, there would be no definite 
order of things : 

And it Is a mare'umblanee. (II- 111. 19.) 
The arguments adduced on behalf of both the 
theories, — namely that Brahman Himself becomes 
jiva when bound by an upridhi, be it real or unreal, — 
are only semblances of reasoning. 
To explain : 

Becaue lt'eannet be defined by adrithte, (II. Hi. 50) 
If A'tmansor jSvas be the creatures of real or unreal 
up&dhis, then, since ajnana and vpddhi pertain to 
Brahman Himself, the relative positions (oi Brahman 
and jiva ,or of jivas among themselves) cannot be 
defined even by adrishta (the unseen effect of actions) 
generated by them. 
Moreover, 

Ana to. toe, is the ease of pwyooes etc (II. iii. SI.) 
So, too, even as regards purposes which are the 
ciuses of adrishta (the unseen effects of actions,) the 
definite relations cannot be explained. 

(Hit bo nla that It is) 4w to (diSownee la space) (we reply) nc, 
b»c*m» of eompohensieE. (II 151. 52.) 
(Objection) : The distinction is due to the distinction 
in the parts of Brahman associated with different 
npadhi?. 



(Anaxcer) -. — No ; for, when the u pad his are gone, 
all parts are comprehended in Brahman. Wherefore 
according to either of the theories that Brahman is 
jiva when limited by npadhi, be tfrreal or unreal, the 
distinction cannot d« explained.*^ Wherefore it is 
quite reasonable to maintain that jiva is a part of 
Brahman and that jiva is of the nature of an'aUribate 
of Brahman. 



THE FOURTH PAD.A. 



Ahlkarana- 1. 

So, the pra'nas- (II. It- 10 
It has heon shewn before that bfaitas or elements 
of matter are born of Brahman, and that jiva is eternal. 
Now we have to enquire whether the sense-orgrjia 
{indriycut) have a birth like the elements of matter, or 
they are eternal like jtvas. Just as, being eternal, the 
jiv, is not born, so also are the sense-organs not born j 
for, there is the S'ruti which says that they also, like 
the jiva, are eternal. Accordingly, the S'ruti declares 
the continual e of sense-organs (pranas) at the time 
of pralaya or cosmic dissolution, in]'the following 
passages : 

" Non-existent this at first was. They asked what 
that non-existent was. Rishin indeed were the 
non-existent at first.. Then they ashed who are 
those Rifhin ? Pranas are verily the Rishin."* 

Wherefore the sense-organs (prine) are not horn of 
Brahman, 

As against the foregoing «e hoM as follows : 

It It used in a secondary tense, bteanse of anlbnpoaslbility; 

and Because the srntl defliret that \to have eziated) 

first, tit. iv. 2.) 

The sense-organs did not exist prior to creation. 
On the other hand, it is Paramea'vara that then 
existed, as (he s'ruti declares " Existent alone, My 
dear, this at fivfct was" t The words rUhi and the word 
prima apply only t,o Parame'svur*. As He cauuot be 
many, the nee of the plural is only secondary. Hence 
the existence of Brahman ulone prior to creation, not 
of the sense-organs. 

The Sutrakara adduces another argument : 
Spjael baing preceded by it (II. IV. 3). 

All others receive their names and forms only after 
Parames'vara'screatioD. The word pra'na used with 
reference to the time (prior to creation) oannot denote 



•Sa'atapathabrAlimrvaa. 6-11. 
t Chhi. Up. 6-2-1. 
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the sepse-organs. Therefore, Brahman alone is the 
prior. 

Ad h I Kara n a 3. 

Became Wfn an taught and enecifleall? etmineratad. 

(II. IV. i). 

Now, a doubt arises as to bow rotitiy in mumber are 

the' sense-orgsns which have bren shewn before to 

have been born of Brahman. 

Pt'iridpaktha : — Seven . — Why ? — Because seven 
only nre enumerated in the following passage: 

" When the five instruments of knowledge stand 
still together with the mind, and when the intel- 
lect does not move, that is called the highest 
state," 
VUid also because the nuinher seven is specifically 
mentioned iu the following passage 
" Seven pianas nre born of Him." 
As against the foregoing, the sutrakara says : 

Bat then ar- hands etc, when (jiva 1 abides (in the body) ; 
wherefore it is not so. (It i?- 6). 

The sense-organs nre not seven only. Hands etc.j 
too, are sense-organs, inasmuch as they are alike 
instruments of the jiva so long as be abides in the 
body. The sense-organs are, on the other hand, 
eleven in number, because of the s'ruti and the 
amriti . 

" These ten are the prnuae (sense-organs) in the 
person ; and mtmas (i v tnan) is the eleventh."t 

" The sense-organs, tei. and one." % 

Buddhi etc. are not separate senses ; but they are 
Only different functions of manns. As to the speaking 
of the steadiness of seven sense-organs and their speci- 
fic enumeration as seven it is due to their importance. 
Wherefore, sense-orgjins are not seven, but they 
ave eleven in number. 



Atihlkarana. 3. 

And (they are) small (i l. it. 6;. 

A doubt arising us to whether those senses are all- 

pervrding or very snip]], it may at first be thought 

that they are all-pervading, because of the eye and 

other sense-organs having the power of perceiving 

* k'atlm, U,i. 2-6-10. 

+ Malu'iuirSvann. V\i 12, 

I ftri. l'|>. 5-M-i. 

4 Btingavtid-gicn 1:15. 



thiugs at a distance- In reply we *ay that tbey are 
very small ; for, the s'ruti says, "Tbeprauu departing, 
ah pi anas (senserorgaus) depart after it."* They 
are not all-pervading. If they were all-pervading 
their departure is not possible. The eye mid other 
sense-organs cave the power of perceiving things 
at a distance, not because they are all-pervading, 
but because they are luminous and very small and 
therefore pass very quickly. "Wherefore the sense- 
organs are very small. 

Adhlk&rana. 4 
And tie chief. (ii. iv. 7>. 
Here a doubt arises as lo whether the vital air, 

with its five fold function spoken of in the s'ruti 

as the chief of all pranns or vital activities in the 
words " The pre.na departing, all prauas depart after 
it." — is born of Bruhman or not. 

iPthvapaksha:, — The vital air is not born, because 
of the activity of the vital breath being declared to 
have existed, even prior to creation, in the words " It 
breathed windless-' 1 * 

(Siddhduta ■■) — As against the foregoing we hold as 
follows : Even the prtina-v&yu, the vital air ,is born. 
The word ' breathed ' doe's not refer to the activity of 
vital air, inasmuch as the word/ windless ' points to 
its absence. It denotes only the existence of Brahman, 
Wherefore tie pi ana or vital air cannot be beginning- 



{Objection :) — Granted that this vital air has a 
birtL ; but it is not distinct from" the activities of sense- 
organs, as said in another science in the words 
" A general function of the sense-organs are the 
five vital airs such as praur, or upwnrd breath ;" t 
or, it is not distinct from the materia 1 air as declared 
in the s'ruti " This vitality is the nir" * 

(Answer} : — As against the foregoing, the Sutra- 
kai',1 says : 

/ . aJahadlva Sastui, n. a. r. r, s„ 
(To be continued). 



• Bri Up. 6-4-2. 

t Taitt. Utahmnna. 
t Sar.khya-knrika. 
§ Bri. Up. 6-1-6 



2-5-9. 
23. 
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(To be continued from yagf 29.) 

It is neither tie air nor the activity, because of its separate 
mention. (II. iv. S-) 

This vitality with its fivefold function is uottlie air; 
nor is it the general function of the sense-organs, as 
it is separately mentioned in the Sruti 

" Heuce isprana boro, manas and ull sense-organs, 
tikaa'a, air, light, wateis, the earth which main - 
tains the whole universe."* 

Wherefore prana is quite distinct from- the air unci 
from the function of the senses. 

Though distinct from the air, still it does not 
constitute a distinct element of matter by itself, as 
the Sutrakara says : 

tike the eye etc, indeed, because ef its being mentioned along 

with thenv and so on- (II. :~ 9). 
Though distinct from the air, it is not a distinct 
element oF matter like fire etc. Oq the other hand, 

* MuEdnka-Up, ST- 1-3. 
28 



the air itself, acquires the power of keeping up the 
body, beoause it is rooted in the Parages' vara, as the 
following passages shew : 

" Himself the supporter, "oeing supported by Para- 
mes'vara he supports., (he one Deva vho dwells 
in many a form." 
"Thou art one, having entered many."* 
"Thou art the knot of the vitalities, O Rtidra- 

Enter not as destroyer-"t 
Moreover, prana is the jiva's instrument like the 
eye and other organs, inasmuch as in the dialogues 
among pranas or vttal organs, pmna or the vital 
breath is mentioned along with the eye, etc , as 
subserving the jiva's purposes in the saaie way as the 
sense-organs do, ;is being the chief of them all, and so 
on. 

And there can be no objection on the ground of its inactivity 

According' 7. indeed, the s'rnti says there is no 

objection. 1. II- iv. 10). 

No objection can be raised against the foregoing 

on the ground that prina does no service to jiva- 

For, the s'roM itself declares that the vita! breath is 

the cause of the body and the sense-organs not being 

• Taitt. Arxnyaku 3-1*, 

t Mnhiiniirfiyaii(i-U[iuru3iuul. 3D. 
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unloosed. When Prajapah' ssiid (in the dialogue 
»mong prinas, " Whosoever departing, this body 
looks very wretched, he is the chief atXKMg you,''* 
the sen^e-orgKns such as speech departed one by one 
at a time: but, on each occasion, the body and the 
Other stmse-organs did remain in their places. When, 
however, prana or vital body loft the body, the body 
and ths sense-organs are said to have been unloosed. 
It is declared te be of fivefold function, like manas. (II. iv. li-i 
The one prMia or vital breath is designated diffe- 
rently as prana or upward breath, as apana or down- 
ward breath, and so on. after its own five different 
functions, just as the one raanas is spoken of as desire 
(kama) etc. Wherefore, it lias to be concluded that the 
one prana, which is distinct both fioru the element of 
matter called air and from the function of the sense- 
organs, subserves jiva's purposes. 

Adhlkarana. 5. 

And it is minute. (II. It. 13). 
A doubt arises as to whether this prana in its five- 
fold function is minute like the senses, or all-pervad- 
ing. 

{Piirvapaksha) •■ — It is not minute. Pi ana is all - 
pervading, being the support of nil, as the .s'ruti 
says: 

"He is equal to a grub, equal to a gnat, equal to 
an elephant, equal to th?se three worlds, nay 
equal to this universe."* 

"In prana all is established ."J 
" All this, verily, is enveloped by prana." 
(Siddhdnta) : — As against the foregoing view, we 
hold as follows: The vital air is minute, because of its 
passage declared in the S'ruti " Prana departing."^ 
The prina of the plane of cosmic intelligences, known 
as the Hiranyagarbha, — the prann in the aggregate. — 
is all-pervading while the prana of the individual orga- 
nism is not. Thus there is no self-contradiction. 
Wherefore, minute is the prana in its fivefold function. 

Adhlkarana 6. 

The dominies ever the eye, etc., ia verDy dependent en Farames' - 
vim, became of ite being to declared ; as also of the living 

-onl, on account of the word- (II. iv. 13.) 
The s'ruti declares that the sun. etc., are the lords 

of sight etc., in the following words -. 

''The son became eight and entered the eyes."|i 

•Chhi. Up. 5-1-7. 
+ Bri. Up. 3-3-22. 

JPra. Cp. 2-6. 
I Bri. Dp. 6-4-2. 
|l Aita-Up. 1-2-3. 



Jiva, too, is said to be the lord of the eye, etc., with 
this object of perceiving colour etc , in lIio following 
words : 

" Thus iWs that soul take these vaHon* senses and 

moves nb<Jiit, affording iv his pleasure., within 

his own body.'"* 

Now a doubt arises us to whether the lordship til 

the sun etc-,, ;i$ welt as of jiva, over the sense-organs 

is dependent on Paratries'var:i, or quite independent. 

il'ih-viipftk.'fhfi) : — In the passages such as "The 
sun became sight and entered the eyes," the sun etc. 
are said to be independent, and their dominion is 
therefore not dependent on Parames'vara- 

( SiddhSudn) ■. -The dominion of tho son etc., over 
the sense-organs etc., is dependent on Paramos' vara. 
Why ? For. the s'tnri dt-clares as follows ; 
" Who, dwelling within, controlB the sun.* 
" Who. dwelling within, controls the A'tman ;"* 
and all activities proceed from the will of Pnrames'- 
vara. Wherefore, the dominion of |Jiva and of the 
sun etc, over sense-organs etc.-. is quite dependent on 
Parames'vara 

And beeao.se of ite eternality. (II iv. 11) 
Parames'vara's control over everything is eternal. 
For this reason also is their dominion quite dependent 
on Parames'vara's will". 



Adhlkarana 7. 

They are the senses, because of the designation being applied 
to other than the chief. (II. iv. IS.) 

Now, a doubt arise* as to whether speech and other 
sense-organs mentioned before are distinct from the 
functions of prina or not. 

(Piirvapakska) : — They are the functions of the 
chief prima or vital breath, because of their being 
declared to be forms of prana in the words *' of him 
alone did all become the form ;"t and because, at 
death when speech etc., are quiescent, it is generally 
held that life is gone. Wherefore the senses are not 
distinct from prana or vital breath. 

(8id'lh"nia) : — As against the foregoing we hold as 
follows : The senses pie distinct from the chief prina 
or vital breath ; for, in the words " th e senses, ten and 
one,"J it is sight and others that are designated as the 
senses, thus shewing that those vital activities (pr&naa) 
which aro distinct from the chief prana are the senses. 
Because of their separate mention and of a distraction 
In their nature. (II-1t.-16-} 

" Hence is born prana, man as and all senses .-"§ in 
these words t he s'ruti speaks of the birth of prana and 

• Bri. Up. 4-1-18. """ " 

t Bri. Up. 3.5-81. 

X Bha GltS. 13-5. 

§ JIundafca. Up. 2-1-3. 
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the senses sepm-iti-ly- AVe also see » distinction in 
their iintu io, wjdcli consists in the functions of pr/ina 

IKlt ceasing (lining the <|llii KCKMICU of till! KCliM'S. 

Wherefore, Loo, the senses arc distinct from flu; 
functions i)f prima. 

Adhlkarana 8. 

Creation of ud«s and forms verily belongs to Him who 
triples. became it is so taught, ill iv 17- ) 

In :i former section., it lias 1 ■•■on s;niJ that tlto A'kus'a 
and other elenicatH of matter with their presiding 
deities s»ch as KsidjlsMva, are bom of l';iiatiies\-ara. 
A dotfbt -vises as l»> whether, when thev thus 

horn, tin- Kiii)Sf[|iicnt creation of names and forms of 
Devas etc, proceeds from Him alone, the, First (Jan so, 
or from sewne tjnt> else. 

{Vi'imifHik'liii) ■■ — I'roin tin? passage That light 
willed, may L li« born as many, and It created waters," 
we leant that ltudra, tlio Intelligence identifying 
Himself with light, creates waters iititi easts therein 
tlis own set il that, in them arises \ islmn endued 
with Htttlrn Vishnu is called N'ur&rpim (mwmi.isc the 
principle of natter wliich is horn of Hiidra is His 
abode, as tlto s'ruti says " Waters are born of Kara, 
and Nara is Budni." Narayana, the Intelligence 
identifying himself with tho water, creates earth 
spoken of a« food in the s'ruti '' The waters willed 
and they created food.""' There, in the fi^g 
made up of the earth-principle, arises Hiranyagaibba. 
Accordingly the s'ruti says : " The Gulden Kjrif in the 
midst of tho ocean wa* first ho in of Kndra's seed. 
Therein Vishnu was born as lira hum, with his wisdom 
manifest " 

Maun says : 

'■' He created ilie waters alone first and placed his 
■eed in them. That seed became a golden egi;, in 
brilliancy equal to the sun in that egg he himself 
was burn »s hruhtnii, the progenitor of the whole 
world. The waters are called Nam: as they were his 
lint residence (ayana), ho then is named Nai'fiyana 
Niriyaoa transcends Avyakta ; from Avyakta is the 
birth of th*» egg ; within the egg are these worlds, 
M welt « the earth with its seven islinds."+ 

Puratia, too, snys, 

" The form of the Deva called Itndra becomes » tan- 
gible body. By Him identifying Himself with the 
body was the aaed cast in water. That seed became 
• n e SfK< '" brilliancy equal to the snn. Vishnu en- 
tered into it directly, by My eie&t power, indeed. 

•Chbr. Up. **4 
tOp.Cit 1-9... 11. 



Again, by Jly command, he obtained the desig- 
nation of Narayana. In this connection they quote 
the following verse regarding Narayana: 'Water, ir 
should be known, is the subtle essence, and water is 
called Nim as born of Nara. Thonce came Brahma,. 
Nara is declared to be S'iva Himself. Nara is s'aid 
to be His residence and therefore He is called N&rit- 
yansi. Hiiditni also, best of men. entered the body 
of odour-. 

Thus, in accordance with the s'ruti " by Veda, 
IVajipati developed the fomis, manifested andunmani- 
fested/'* either the Hiranyugarbha dwelling within 
the egg must have created the names and forms oi' 
Herns etc., dwelling within the tigg, or their creator 
may be NarAyana, us declared in the s'ruti, " the egg 
was born of waters ami of the essence of e«ith ; ,; t 
hut the, r'aram<-s'vara who is beyond the Bruhmi'inda 
cannot be their creator. 

iHSithtft'hitn}: — The order of cieation explained 
above is nor sound. On the other hand, it is Brahman, 
designated the Existent, that, is the cause of the five 
elements of matter, as the following passage shews : 

The Kxisteitt alone, my dear, this at first was, one 
alone without a second... It willed, may I 

become many, and created light. "+ 

It was already shewn that light was not the first 
thing created. Accordingly, Brahman assuming the 
form of elements from A'ttasa down to earth under the 
designations of Kad»siva and so on, every preceding 
element is the cause of that which immeaiately 
succeeds it, as may be learned from tbe s'ruti '-.It 

willed the light willed the water willed 

From the passage " 1 shall enter these three 
elements in the form of this Jiva and differentiate name 
and form ; I shall make each one of them threefold/'^ 
we learn that it is Parames'vara Himself— who triples 
the elements — that, assuming the form of the air etc., 
enters the three elements of light, water :ind earth 
through thejiras, vh. Brahma, Vishnu, and Kudrn, and 
creates name and form. Therefore it is reasonable to 
hold that He alone, who triples the elements and who 
ensouls the Fcor-faced Brahma and others, creates 
all names and forms. The tripling of elemerts ia 
not possible for the four-faced Brahma alone, 
inasmuch as tbe Egg is born of the tripled elements 
of light, water aud earth. After this comes the 

* Teitt-Bra. 2-6-2. 

+ Tnitt. A'mnyftfc*. 3-13. 

* Chhi. Dp. fi-2. 

| Chhi. Up. tt-3. Page 1 16 of 241 



Thgjyedanta Sutras 



THE LIGHT OF TROTH oe SIUDHANTA DEEPIKA- 



four-faced Brahma's creation, as said in the following 
s'ruti : 

" The golden egg in the midst of the ocear was 
first born of liudra's seed. There Vishnu was 
born as Brahma, with wisdom manifest." 
(Objection :) — It is possible that the four-faced 
Brahrai himself is the aothor of the tripling of 
elements. The process of tripling that takes place 
among jivas created by the four-faced Brahma subse- 
quent to the creation of the egg is taught in the s'ruti 
as follows 

" Do thou, my dear, learn from me how indeed 
these three elements, entering the creatures, 
become each threefold. The food eaten is resolved 
into three. The grossest ingredient of it becomes 
the dung, the middling one becomes flesh, the 
subtlest becomes manas."* 

{Answer): The Sutrakara refutes the objection as 
follows : 

Flesh etc, ie earthen ; and as to the ether two, according to the 
word. (II. it. 18 ) 

In the passage " the food eaten is resolved into 
three," something other ihan the tripling process 
previously declared, — namely, the process oF trans- 
formation that takes pUce in the food etc., eaten by 
persons dwelling in the egg — has been described ; but 
not tho tripling process Otherwise, flesh and manas, 
being subtler than the dung, would have been res- 
pectively composed of water and light. So that, the 
commencement of the tripling process of the earth 
alone as started in the words 1: The food eaten is 
resolved into three," would he inconsistent with the 
declaration that manas is made up of earth as stated 
in the passage " made u p of food, verily, is manas, 
my dear." Similarly the threefold division of the 
other two, viz., water and light, would involve a 
contradiction. Therefore the sutrakara says, " Flesh 
etc., are earthen • and as to the other two, according 
to the word." Like the dung, flesh and manas also are 
earthen ; bo, like the urine, blood and vitality are 
watery ; fend so too, like the bone, marrow and speech 
aie made up of light. 

(Oojeciion} : — If the elments have been tripled 
already, then everything must be made up of the three 
elements. How then, can we speak of food (earth), 
water, light ? 

{Answer) The sutvakara says : 
~*WM*. Up, 6-4-7, ~ 



Owing to preponderance, verily, are they spolten of as 
meh. (.II- iv. 191- 
Owing to the preponderance of food (i.e. earth) we 
speak of a thing as food (e»rth). Wherefore it is 
quite reasonable to maintain th.it Paiames'vara, «who 
triples the elements also creates all names and forme, 
by ensouling the four-fitutd Brahma etc. 

End of the Fockth Pa'da in thk Seconu Ahhy.v'ya. 



THIRD ADHYA'YA 



FIRST P'ADA. 

Adhikarana I . 

In attaining to another (body), (the jiva) runs embiaeed thy 

subtle elemsnts), as the question and the answer shew. 

(in. I I.) 

In the second adhyaya have been answered all 
objections against tbe theory which was established 
in the first adhyaya as the one taught by the Upani- 
shads in oDe voieei the theory, namely, that Brahman 
is the causw of the universe. To go into further de- 
tails : iri the first pada of the second Adhyaya, all 
objections brought against the theory on the strength 
of the Saokhya and other modes of reasoning were 
answered ; ia tbe second pada was shewn how the 
doctrine that the Pradhana was the cause, and other 
such doctrines were opposed to reasoning ; in the 
third pada, it was first shewn how the passages speak- 
ing of the creation of elements of matter are not con- 
tradictory, and then jiva was defined as eternal, and so 
on ; in the fourth, after descrihing the nature of prana 
or vital breath as well as senses and declaring that 
they were alt born of Brahman, it was shewn how the 
names and forma of .ill things were differentiated. 
Now, the first pada of the third adhyaya will treat of 
the departure and the return of the eternal jiva ; the 
second pada will treat of the essential nature of 
I'svara, after first explaining tbe Jiva's avasthas or 
states of consciousness ; the third will shew how we 
are to gather together the various details of the pre- 
scribed modes of worshipping the I'svara as given in 
different places ir. the Veda ; and the fourth pada will 
treat of the duties of the asramas or religious orders, 
and so on. 

Now in the first adhikarana of the first pada, a 
doubt arises as to whether the jiva, in going to and 
returning from the other world, does or does not carry 
with him the subtle elements ^f matter wherewith to 
create another body. 

A. Maha'dkva B*a*«s*ZJjf24i 
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{To be continued form paye 8S ) 
{Pit ri-njiakiha):— When departing from the bjdy, 
the jiva does not carry witli him any subtle clnments 
of matter which : may form the seeds of the future 
hotly, inasmuch as all the trouble goe* in vain, the 
elements of roat'er being easily found everywhere. 

(SiddhAnta): — As Against the foregoing we hold 
as follows : That the jivn leaves this world embraced 
fay the subtle elements of matter wheieby tc obtain 
another body is ihawn by the question and the 
answer occurring in the Panchigni-^-idyii, the con- 
templation of tba five fires. — How ? — There the qu ^stion 
*a», " Dj yoo k dot bow in the fifth oblation, the 
w&ters oojoe to he apokea of as iFuMisha * " Tl» 
answer was, " Thus verily in the fifth ublation the 
waters come to be spoken of as Purnsha." Their 
meaning inay be briefly explained thus : the jiva 
dwelling in the body of a brahmana or the like 
ss 



offers oblations and does other act". Leaving this 
body with a view fi enjoy their fruits, he departs, 
embraced by the subtle element of water combined 
with other elements existing in the present body, and 
reaches heaven represented as a fire. Embraced by 
the same waters whi^h become transformed ipto a 
body full of nectar, he becomes subservient to the 
Gods (Devas*, and in fchtir company he enjoys 
the peculiar pleasures of the region. With the 
residual K-Lrma which will gve him the body of a 
brahmana or the like, he ugain comes to this world to 
dc work 5 , and embraced by the same waters he 
reaches the clouds which ate represented as a fire. 
Then, with the rain drops, he descends to the earth 
also represented a* a fire. Thence, with paddy td 
other grains, attaining the form of food, ho reaches 
the body of a man wbo is represented as another fire. 
Then, embraced by the same waters converted into 
the semen in. man, he reaches « woman represented as 
yet another fire. 'Embraced b> the waters converted 
there into a b dy whioh mav be called a human being, 
he is born with the body ot a brihmana or the like 
according to karma. All *} is will become clear later 
on. Wherefore when jivi has to attain to the rext 
body, he goes embraced by ihe subtle elements. 
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(Water includes otter elements) becanse of the triple 

character (of everything), (but they are referred 
to by water) because of Iti predominance. (Hi. it) 

Everything is of a threefold nature, because uvcry- 
thing was tripled ; and therefore it is only water com- 
bined with other elements that is referred to by the 
word " waters." They are so designated because of 
the predominance of water among them. There is, 
therefore, nothing wrong in speaking of water alone 
in the passage '* In the fifth oblation, waters come to 
be spoken of as man.* 

Aad because of the departure of the senses. (11 1, i- 3) 

" When prfcna departs, all the senses depart after 
it."t This passage speaks of the departure of the 
senses along with the jiva, and we ars therefore to 
understand that the body also, which is the seat of 
the sense-organs, departs. Wherefore, when the jira 
departs, he is certainly embraced by the body of ihe 
body of the subtle elements. 

The Sutrakfira raises an objection and answers : 

(If yon eay'that it Is sot bo) because of the S'ruti speaking 
if thej u going to agni sod so on, (we say) no, 
because it is a figurative languageun i-4). 
{Ob jet lion)-.— The S'ruti says: 

"Whe the speech of this dying man goes to Agni, 
his vital breath goes to the air, the eye to the sun,' J 
and so on. 

In this passage the S'ruti speaks of the senses going 
to Agni and so on. Therefore the senses do not go 
with the jlva. 

(hnsreer): — No, because of the words ' speech ' and 
the like betog figuratively applied :o the Gods who 
identify themselves with the sense of speech &c. 
They are indeed spoken of along with the hair &c, 
which do not certainly go to the Gods who identify 
themselves with them. The S'ruti says. '■ The small 
hairs go to the plants the big hairs to the trees." 

(If ym object U thls)beeaue of the absence of their men- 
tion la the tort, ( we tuim) no, for they (.lone 
(ore referred to) a* may be explained.. (HI. 14). 

{Objection) : — Id the first, i. e.. when speakug of the 

first fire, namely, the region of heaven, waters are not 

mentioned and therefore they do not depart. There 

ihe S'ruti saye " In this fire, the gods pour the oblation 

of faith,"!! speaks oily of faith (S'raddha) . 

• Ctahi. 6-8 ~~~ 

t Bri. ev«vi 

J Bri. 6-1-13. 
I Ibid. 

H cbU. 6-4. 



[Answer): — No; it is only waters that are spok«n 
of as 'faith.' Why? For, what folMvs can be 
explained only when the oblation of S'raddha means 
that of waters And the word 'faiths may be used 
to denote waters, because the S'ruti says '' iaitb, 
verily, is the waters."* ' 

The SutrakiVra again raises nn objection and 
answers : 

(If yon say that Jlva is not meant) because he is not 

mentioned, (we say) no, beeause of the doers of 
sacrificial rites and the like being referred to. (111,1 6 ) 

(Object ion):— Here, in the question and in the 
answer, waters alone are mentioned, not the jiva 
embraced by them. 

{Answer): — No, for, in the sequel the S'ruti says: 
" But they who living in a village practise (a life of) 
sacrifices, works of public utility and alms, they go 
to the smoke, from sraolte to night, from night to the 
dark half of the moon, from the dark half of the 
moon to tho six months when the run goes to the 
south. But they d<» not reach the year. Fiomthe 
months they go to the world of the fathers, from the 
world of the fathers to the ether, from the ether to 
the moon. That is Soma, the King. Here they are 
loved (eaten) by the Devas, yea, the Devaa love (eat) 
them. Having dwelt there till their (goodj works are 
consumed, they return again that way as they came, 
to the ether, from the ether to the air. Then the 
sacrificer, having become air, becomes smoke, having 
become smoke, he becomes mist, having become mist 
he becomes a cloud, having become a cloud, he rains 
down. Then he is born ns rice and corn, herbs and 
trees, sesamum and beans. From thence the escape 
is be=et with most difficulties. For whoever the 
persons may be that eat the food and beget f.ffspring;, 
he henceforth becomes like unto them "+ 

This passage speaks of the performers of sacrifices 
whoenjoy the fruits of their good Karma in heaven with 
tho body of nectar here spoken of as the King Soma, 
and who, on th* exhaustion of their good Karma, 
again come here jind enter into the womb ; and the 
same individual's are again referred to as king Soma, 
in the following passage. 

"On that alter the Devaa offer the S'raddha 
libation. From that oblation rises Soma, the King."J 

Therefore, even in the question and the answer, it 
is found that it is ji*?a, embraced by waters and 



* TsUt. Briib. 
t Chh». 5-10. 
% Ibid. 6-4, 
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having- those wnteisfor his body, that is spoken of 
as waters. 'Hence do contradiction. 

It It only a flgore of ipeaeh, Decant* of hli Igneraneo of 
Atauw ao indeed the SntI shows (in 1-7)- 

{Objection): — The water cannot stand for jtva, 
because it is spoken of as being eaten by the Devas 
when it attains to the state of Soma, the king*, in the 
words, " Thnt is Soma, the King. Here they are 
eaten by the Devas, yes the Devas eat them."* 

(Ansiver). — It is only by a figure of speech that 
they ate saitl to be eaten ; i.nd it simply means that 
they, as nyt knowing Atman, are mere instruments 
of enjoyment for the Devas- Accordingly, indeed, 
doe3 the S'ruti declare that those who do not know 
Atman ;ire like cattle -were instruments of enjoyment 
for the Devas, in the words "Like an animiil, he 
is to the Devas. "t It should therefore be uuderstood 
that as the knower* of A'tmau are the instruments of 
Parame'svara, so are those who are ignorant of Atman 
the instruments of the Devas. It may thus be con- 
cluded that when jiva departs from here to take 
another body, he goes there embraced by subtle 
elements. 



Adhlkarana 2. 

On tie exhaustion cf works (the soul retnraa) with a residnal 
karma—as the Smti and the Bmritl says,-- as he had gene 

and otherwise. (III. i-B). 
Iu the preceding section, it has been shown how 
Jiva is endued with a body of subtle elements of 
matter, when he goes to svarga and other regions and 
there enjoys fruits consonant with his own karma in 
the body of a Deva and so on. Now, then, s doubt 
arises as to whether, when that jiva descends to this 
world again after enjoyment, he is accompanied with 
■»ny residual portion of karma, or he returns to the 
earth after having enjoyed the whole of his karma 

(PartapaJcska ':) — Now it is bat proper to maintain 
that the sonl descends to this world from svarga with- 
out anus'aya, without any residual karma at all. 
Anus'aya me»ns residual karma, so called because it 
remains (s'ete) with (onu) jiva. w o residual karma 
can exist io him who descends from svarga, the fruits 
of that karma having been enjoyed in svarga. Ac- 
cordingly on this subject the sruti says : •* Having 
dwelt there till their karma (gampala) is consumed, 
they return again that way as they came"$ Hero 
mmpata means the aggregate karma. They remain 

• Chhi. 6-10. 
t Bri 3-4-10- 
X Chhi up. 6-10-5. 



there in avurga till their whole karma is exhausted. 
Wherefore, after enjoying all the fruits of their karmu, 
the jiva descends from svarga without any karma at 

all. 

(Siddhada :) — When, on the exhaustion of good 
works, tho jiva descends again to this world, ho 
comes accompanied with a residual Karma. — Where 
is it so said? — Of course, in the s'rnti and iu the Smriti 
The S'rnti says i 

" Those whose conduct has been good, will 
quickly attain some good birth, the birth of a 
Brahmana, or a Kshatriya, or a Vais'ya. lint those 
whe-e conduct has been evil will quickly attain an 
evil birth, the birth of a dog, or a hog, or a cbandala."* 

The Smriti says " they are born so and so by good 
karma." Otherwise, there can be no enjoyment of 
pleasure and pain for an infant just born, in the* 
absence of Dliarrua and Adharma, etc. Therefore, 
when returning the way he went up and otherwise also, 
the soul is certainly accompanied with a residua) 
karma. To explain : on his return he descends to 
the aktis'a on his way to the air, and so far follows 
the way lie went up ; but he does not pasr through 
the region of the Pitris and so on, aud so far the order 
of ascent is violated. 

Again tho Sutiakara mises an olijectioD and refutro 
it first according to another's view 

If yen say (that the existence of reddtal Kara* cannot be 

proved) oeean.se of tho word ' conduct/ ZaniiaaJlnJ 

replies that the word Indirectly points to It(iir. 1-9.; 

(Objection :) — It is the word ' conduct {charana) ' 

■which occurs in the Sruti quoted above. That does 

not prove the existence of residual karma. The word 

'charana' denotes the moral conduct spoken of in the 

Smritis. 

(Atisver -.} — No. Here, the word 'conduct (charana), 
stands indeel for residual karmn faaus'aya), inas- 
much as the hitter alone can produce happiness a,id 
the like. 

If yea say that cendnet weald (than) bo of no oat, (wo say) 
no beeasae the other standi In new of It (in. L W) 
(Objection :) — If so, the moral conduct inculcated 
in the religious institutes (Smritis) would be o> no 
pjrpose and therefore taught in vain. 

(Answer :) — No, merely because all good work 
stands in need of it, as said n the scriptural paaaagee 
like the following " Wl oao is without S*odhy& 
(morning and evening devotion); is impure, and, aa 

• Ibid 6-10-7. ™ Page 120 of 241 



Th. 



&Y# 



anta Sutras 



THE LiGHT OF TKU.fH or SIDDHANTA DEEPIKA. 



such, is unfit for nil works, whatever other work he 
Joes, he attains not its fruit." Sucli is the view of 
KarshnAjini, 

But Badari hells that the word means feed deed and evil 
deeds. (111.111) 
But Badari maintains that the word ' conduct 
(eharana)' in the Sruti quoted above denotes the good 
and evil deeds themselves, as the common usage 
shows. This is also the view of the Sutrakira. If 
Bidari holds that the void 'conduct' denotes the 
good and evil deeds primarily, but not by a mero 
figure, then it is tantamount to his admitting that 
karma (,work), to be effective, stands in need of moral 
conduct inculcated in the smriti. 

Wherefore it may be concluded that, when jiva 
descends from svarg.i, he comes accompanied with the 
residual traces of good and evil works lie had done. 



Adhlkarana 3. 

It is declared even for those who have done no works of ntility 
and the like. (in. i-13). 

Here" a doubt arises »s to whether, just as those 
who do works of public utility and sacrificial acts go 
to the moon, others also go to the moon or not, 

( Piirvapiksha :) — Certainly, even those who have not 
done any acts of public utility or sacrificial acts 
go to the moon. Tho Sruti declares that all alike go 
to the moon in the words " Whoever depart from this 
world, all of them go to the moon."* 

No doubt the sinners have' no enjoyment there; 
still, it must be admitted that they do go tdthe svarga, 
so that the fifth o.lalion' is accomplished and the body 
formed which is assumed on return to the earth. It 
therefore stands to reason that even those who have 
not done acts of public utility and sacrificial acts go to 
the moon. 

(Stddhdnta :} — £s against the foregoing we hold as 
follows : 

But others ascend and descend by experiencing in Samyamana, 

as the Sruti shews their passages. (Ill 1-13). 
Those who have done no acts of public utility and 
si.cificial Pets or the liLe do not go to the moon. On 
the other hand they enjoy the fruits of their karma in 
the world of Yama and then return to earth. Such 
only are their ascent and descent as declared in the 
Sroti. '• The son of Vivisvat is the, goal of the born 
creataren,"t 



One goes to svargii to enjoy, but not to make tip the 
fifth oblation, because in the case of Drona and the 
)'ke, the principle of five oblations fails, the oblation 
of woman being absent. Wherefore i* is but right to 
maintain that sinners go to the world of Yama. 
And the Smriti says se (III. 1-14). 

This thing is declared in the smriti as follows : 
"Ail these, Lord, verily come under the control of 
Yama."* 

And. also seven (narakas). \III. i-15) 

The Smriti speaks of sinners going to the seven 
great hells (narakas) such as Raurava. 

And because of his influence even there, there is no contradiction 
(III. 1-16J- 

Even there in the hells which are ruled by Chitra- 

gupta and others, Yama their leader is active by way 
of guiding them. It does not therefore contradict the 
statement that they are under the control of Yama. 
Tidy a' and Karma being verily the things spoken of (in. i- 17.) 
One goes to Brahman or to the moon )or the enjoy- 
ment of the fruits of Vidya (Upasana) and Karma 
respectively- It is Vidya and Karma that are spoken 
of as leading to Brahman and to the moon in the 
following passage i 

'■ Those who know this, and those who in the forest 
follow faith and austerities go to light But 

they who living in a village prnctise- sacrifices, 
works of public ulility and aim*, they go to the 

smoke, "t 

Wherefore it can never be made out that sinners. go 
to them. 

(There is no necessity for going to.svaxga) in the third, became 
of the s'rnti so declaring, (ill 1 180 

Neither can it be maintained that even the sinners 

must go to .?■ arga, on the ground that even in their 

case the body can be formed only on passing through 

five oblations. For the s'ruti expressly declares that 

they do Dot go to svarga, in the following words : 

" On neither of these two ways those small creatures 

(flies, worms, etc ,,\ are continually returning of 

whom it mav be said, Live and die. Their's is a 

third plact. Therefore that world never becomes 

Zttll "% 

The " third place " means men of sinful deeds 
Wherefore sinners do Dot go. to heaven. 

A. Maha'dbva Sasist, b.a. 

{To be continued.) 



* KttBShiUki.UnaniBbad 1-2. 
i TaiUiriya.-Aranyaka*-!. 



• Vitthnapunuia. 
tChhandopya UpaniiihBd 6-10. 
% Ihid. 
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(Continued frwii pay? SB.) 

And it is said in the world. (III. :■ 19) 

I«i the world it is said that even in the case of 

persons of virtuous deeds such as Df&Hpadt, one of the 

five oblatious is dispensed -with in the fu-matiun of 

the body. 

And because we find (a passage in the Sruti till- i 30'- 
Moreover, we find it dec-hired in the following 
passage of the Sruti 

" Of all living things there mc indeed iliree oiigius 
only, that which springs from an e<;g vipawu*\ 
that wliich springs from a living being (\ i\ :- 
parous), that which springs from a germ "* 

Here, in the case of the sweat-born and the germ- 
born, we find one of the five oblations (vix., woman) 
is dispensed with. 



* Clilui, Cj>. 6'.J>1. 
34 



(Objection .-)— In the ^ruti quoted above, there is no 
mention made of the sweat-born. 

(*ln$irer ■) — The Sutraki-a answers as follows : 

The sweat -born is included in the third word- (III- i. 21). 

The sweat-born is also included in the inention of 
the germ-born. Therefore the conclusion is that 
sinoeis do not go to heaven. 



Adhlkarana 4. 

He attains to a similar form, because it is reasonable. ( III- i 23). 

In the preceding adhikarana it har been shown that 
in his descent from svarga after the enjovment of the 
frnir, the soul is accompanied with a residual Karma, 
The sruti declares that while descenilintr be becomes 
eider (A'tisii and st> t"-n, in the following words -• 

Then tJitV r< turn again that way as r hey came, to 
the ether, trom the ether to the air Then the 
taeriticer, having become air, becomes smoke 
having become smoke, he becomes mist having 
become mist, he becomes u cloud ; having become 
a cloud, he rains down."* 



• Chhi'i. L'|>. 5-10. 
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Here a doubt arises as to whether the son' becomes 
embodied in the ether and the like or becomes similar 
to tbeoi. 

(Piirvapaktha:)— From the weds " having become," 
it appears that the soul becomes the ether and so on. 

(Siddhanta -.1 — As against the foregoing we hold as 
follows : When descending, the soul does not become 
embodied in the ether and so on ; but he becomes 
similar to them ; for, there he experiences no pleasure 
and pain. It, is only for the experiencing of pleasure 
and pain that the soul assumes the several bodies ; and 
it cannot be that one thing actually becomes another 
thine Hence the only rational conclusion that, while 
descending, the soul attains to a form similar to ether 
and so on. 

Adhlkarana 5. 

Hot very long, became of the specific mention n. i. 23) 

A doubt arises as to whether the descending jiva 
lingers or not according to circumstances, or he does 
not as a rule linger at all. 

{Pilrvapaksha :) — In this connection, the s'rnti 
declares that jiva attains to the stato of the rice-grain 
in*' ijo on in the following words : 

" They are born here" rice-jrrains barley-gr»ins> 
plants, trees, sesaraum- seeds, and beans."* 

Prior to thift attaining to the state of the rice-grain 
etc., the soul may or may not liger in the ikis'a etc., 
according* to circumstances, there being no specific 
rule as to the one or the other. 

fSiddhtinta -,) — As against the foregoing we hold 
as follows: Pri<iT to attaining to the state of rioe- 
graiu etc , the jiva does not linger long in the akas'a 
and so on. — How? — Kor. the s'ruti says that it is 
difficult to escape from the state of the rice-grain 
etc., in the following words : 

" Thence it is very hard indeed to escape."t 

Thus, as the jivas are said to linger long in th.o 
rice-grain and the like, we have to infer that in other 
pla en th>-y pass on swiftly, and we therefore conclude 
that in ikas'a etc., the jiva does, not linger. 

Adhlkarana 6. 

(it It only a contact with the rice-grain etc) iadwelled by 

another (J I've), Ucnu of the mention eimilar to the 

above. (HI. l. 34) 

Now a doubt arises as to whether th<> jiva' comes in 

mere contact with the rice-grain etc.) or he is born as 

the rice-grain etc. 

•Chh&. Up. 5-10.8. " 

tlbid. 



(Pilrvapakxha :} — He is born as the rice-grain etc., 
bectuise the s'ruti s«ys that tbey ■ are born ' as the 
rtce-grain and so on. 

(Siddhdnta :) — As against the foregoing we Jiold 
as follows: The jiva comes in mere contact with the 
rice-grain etc., in which other jivas abide. Because 
of the s'ruti not declaring the cause of the birth (in the 
rice-grain etc.) of the descending jiva any more than 
when passing into the akas'*. the words of the s'ruti 
''are born" should 1 £ understood in a secondary 
sense. Where the jiv« is born as a biahmana and so 
on, there the s'ruti speaks of the causes of such births 
iu the words ■' those of good conduct, ...those of evil 
conduct..." Wherefore, because of the s'ruti declar- 
ing that he is born only as a brihrnana and so on, 
the conclusion is that mere contact is meant in other 
cases . 

(if yon say that there wai) an impure act. (we reply) ne, 
became ef the word (III. i. 25.) 

{Objection :) — Of the sacrificial rites which had been 
formerly performed by the descending jiva. such rites 
as Agnishomiya were impure nets, because they 
involved cruelty to animal life. To reap the fruits of 
those acts, he should be born as rice-grain etc 

(Amwer:) — No; for, the s'ruti declares that such 
cruelty to animals is no cruelty, in the following 
words : 

"Golden-bodied, to the upper sv'argadoes it go."' 
" Not indeed dost thou die, nor wilt t'nou ruined."* 

Therefore {the descending jiva) is not born as the 

ric<?-grain etc. 

The sutrakira gives yet another explanation 

Contact wHhtthe semen-sheiier (is declared) In the seajiel- 
(II 1. 126). 

In the sequel, the sruti speaks of jiva's mere contact 
with him who sheds semen, in the following passage : 
" Whoever, indeed, eats the food and whoever 
sheds semen, full of that does he verily be- 
come."t 
Whetefore, ii the preceding case of rice-grain etc, 
the s'ruti must mean mere contact. 

From the womb (comes) the body (in. 1. 27} 
When he reacheB the womb, then alono is the body 
produced. Prior to this, there can be a mere contact. 

Thus Ends the First Pada of the Third Adhyijya. 



•Hiksamhiti 1-I8i-21. 
+Chh4. Up. fi-10-6' 
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Adhlkarana I. 

In "he intervening state li (Jiva's) ereatioE : indeed (the Snti) 
says. ,<UI- i£- 1) 
Tlie preceding section ha* treated of the jiva's 
departure and return. Here his avasth&s or states of 
consciousness will he discussed. In the intervening' 
stnte, ie.. in svapna or dream, the Snrti speaks of 
creation in the following words 

"There \ve no (real) chariots in that state, no 
liorseS, no road's Unt be himself sends forth 
(creates! chariots, horse? and roads."* 

A doubt arises as to whether this creation is the 
jiva's or the Paramcsvara's act. 

{P'trvapuknha :) — It seems to he an act of the jiva ; 
for the Srnti declares that Jiva himself who is consci- 
ous of the dream is the agent, in the following woids : 

" But he himself seads i .»rth (creates) tanks, lakes, 
And rivers. He indeed is the maker."t 

And as the mikar, some (declare), (creating the objects of desire 
such as) sons sad so on. Ill ii- 2.) 

Some Upanishads declare that in Svapna the jiva 
himself is the creator of the objects of desire, in the 
following words 

"That Purusha who is awake in us white we are 
asleep, shaping one lovely sight (kama) after 
another." J 

Here the word ' kama' must mean son3 and the like, 
the objects of desire ; for, having said at first, " Ask 
for all objects of desire as you choose," $ the Upan ishad 
says, by way of explanation, " Ask for sons and grand- 
sons who will live a hundred years." || For this reason 
also, the creation of objects in Svapna is only an act 
of jiva. 

(Siddhatda :!— As against the foregoing, the follow- 
ing is said in reply ■■ 
Bat It Is mere Kara, (Jiva's) nstnrc being not fully manifested 

(in- ii. 3j. 

All the objects such as chariots e.eated in Svapna 
-are mere Maya, created by Isvara, not created by jiva, 
intended to be experienced by him who sees the dream, 
«nd ending with the end of the dream. They are 

* Bri. Up. 4-3-10. 
t Ibid. 

t Kahtt. Up. 68. 
$ ibid 1-86. 
'I Ibiu 1-23. 



said to be ruiyarriatrn, mere may a, because ihev are 
very Strang'.'. Jiva can have no power of creating 
chbriots and so on, inasmuch as his unfailing will is 
quite obscured. Therefore the ' 1'iirnsha,' who is said 
in the uiiMriishad to create the objects of desire, does 
not menn Jiva. On the other hand, the ' Purusha' in 
the Isvaia Himself, ns the seijnel shows 

"That indeed is the Bright, that is Brahman, that 
alone is called the Immortal. All worlds arecon- 
tained in it, and no one poes beyond."* 
As pointing to the same Being, the words ** He 
indeed is the maker "t refers indeed to Isvara. Where- 
fore the creation of objects iri Svapna is an act of the 
Paramesvara. 

The Sutrnkara gives the reason why Jiva's trne 
nature is obscured : 

By the will of the Supreme, indeed, ie it obscured: .hence, 
verily, s*e Ms bondage and the opposite ettte. i iu.il. 4). 
Owing to the continuous current of Jiva's beginning- 
lesa transgression, his unfailing will and other f divine) 
powers are obscured by the will of the Paramesvara. 
By the same will of thu Paramesvara, caused by his 
transgression and its continuance, jiva is subject to 
bondage and 1 1 be i ation, hundha and mukti. .' icord- 
ingly the Sruti says : 

'■ When he finds freedom from fear and rest in that 
which is invisible, incorporeal, icdefined, unsup- 
ported, then he has obtained the fearless. For, 
if he makes bat the smallest distinction in it, 
there is fear for him. "J 
Or it mty even be en iteenni of contact with the body {) II il- 5)- 
The Jiva's true nature becomes obscured at the time 
of creation by contact with inert matter in the form 
of bodies, such as the bodies of Devas, men and the 
like, while during pralaya or dissolution his true 
nature is obscured by contact with inert matter in a 
very subtle form, with matter undifferentiated in name 
and form. Thus, the power of creating strange 
objects in svapna which last for the time being cannot 
exist in fiva whose unfailing will and other powers a^e 
obscured. 

The Sutrakira affords another explanation : 

And foreboding Indeed it is, at <ae s*ratl taja. AM Us 
proficient* also declare. ("MM.) 
Svapua is indeed indicative of good or evil, as the 
s'rnti decla.es in the following passages: 

•Ibid 6-4. 

+ Bri. Up. 4-3-10. 
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"If daring sacrifices which are to fulfil certain 
wishes, he sees iu his dreams a woman, let Jum 
know success from tin's vision in a dream. )"«> 

from this vision in :i dream. 

'; Next come tk« dreams. If he sees n black man 
with bl?ck teeth and that muii kills him,""' and soon. 

The proficients in the science of sviipna speak of 
particular dreams w*icli are indicative of good or 
evil. The objects seen in the dream arc not created 
bythejira. If they lie jiva's creation, then those 
objects which may forebode evil would not be created 
at all. Therefore it stands to reason that crsntion in 
svapna is an act of families' vara. 



Adhlkarana. 2. 

It; cessation is in the nadis and in the Atman- beeause of its 

Being declared. (III. ii 7.) 
£ Its cessation', the cessation of svapna, here points 
to sushvpti, or dreamless sleep. We are given to 
understand that during sushupti jiva sleeps in the 
nadis (tabes 1 ' in the puritat (pericardium,, and in 
Brahman, as the following passages declare : 

" A r d when a man is asleep, reposing, and at 
perfect jest, so that he »ees no dream, then ho 
has entered into those nadis ( tubes) ."t 

" Next when he is in profound sleep and knows 
nothing, there are the seventy-two thousand 
dAJis .called Hita, which from the heart spread 
through the body. Through them he moves 
forth and rests in the surrounding body. "J 

" When a man sleeps here, then, my dear son, he 
becomes united with the Sat, the True."§ 

There arises a doubt as to whether jiva sleeps in 
any one only of these, or in all oi these together. 

(F&rvapafe>ha ,) — It is in some one only or other of 
the places (nadis etc.! that jiva goes tn sleep; for, 
sleep which has to be produced is but a single purpose. 
Just as, when the Veda enjoiDs " let him sacPifice with 
rice," and " let hin. sacrifice with barley " we unders- 
tand th^t vhey form two alternative courses open, 
since the cake to be produced is but one purpose, so 
also, sleep which has to be produced being but a 
single purpose, it may be served by any one only of tte 

• Chhn-Up. 5-2-9. 

t Aitt. Aranyske. 3-2-1- 10, 17. 

JChhi.Up. 8-6-3. 

$ Bri. Up. 2-1-19. 



places; the jiva may at one time sleep in the nidis, 
at another time in the Pnritat, at another time again 
ii. Brahman. So that it is proper to nmhrstand the 
sruti to mean that tln-y are alternative cases. 

{Sidilhihit.it :) — The I'rnti means their conjunction. 
— Why ? — For, more purples than one have to be 
served. To explain Nadis serve as a means, as 
passages by which jiva goes to Brahman dwelling in 
the heart. Jita. may sleep in ihe I'mitat and Brah- 
man at the same time, the last two forming as it were 
a hall and a bed therein. Thus, jiva approaches by 
means of nidis and reposes in Brahman in the 
V'urtfit; so that, the different placea serving different 
purposes, a conjunction of them all is meant here. 

For this reason also ; from Him Is the viking- (Hi. ii- 8) 
" When they have comeback from the True, they 
know not that they have come back from the True." 
In these words the s'ruti d< clares that jiva wakes 
'l'wn Brahman. Therefore the conjunction (of all 
the places) must be meant here. If, indeed, an 
alternation is meant, then the interpretation is open 
to tight objections. To hold, in the first place, as 
one of the alternatives, that jiva lies in the nadis 
only at one time, is to detract for the time being 
from the prima fwiv authority of the statement that 
he lies in the Puritnt and Brahman, and to admit 
that they are false, which no one ever suspects. And 
then again to hold, as the second 'of the alternatives 
that jiva lies in the Puritat and Brahman is to grant 
to the statement the authority denied to it before and 
to deny the falsity which was ascribed to it before. 

Thus to interpret the passage as pointing to an 
alternation is to subject the statement that Jiva lies in 
the Pnritat and Brnhman to f^ur objections : the 
abandoning of what is prima farin evident, the admit- 
ting of what is not evident, the admitting again of 
what has been abandoned, and the abandoning of 
what bus been admitted. Similarly, it may be shown 
that the statement that jiva lies in the Nadis is subject 
to the same foa.r objections. Thus the interpretation 
of a passage *a pointing to alternation involves eight 
objectionable points. Therefore, when a conjunction 
is possible, it is improper to resort to alternation. 

A. Mab'adzta SVstbi, b. a. 

(To be Cm tinned.) 
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[Continued from, page 13)5, 
Adhlkarana 3. 

It 1» Umislf iadtol UeMie of tht acts, of th* memory, of tht 

word, anl of tie injunction. CM. fi. ft. 

Here the passage to be discussed is tht following 
" With the True, My dear son. lie then becomes 

united."* 
In the lust section, jiva's state of sushupti Ims been 
treated of. Now arises a doubt as to whether lie who 
awakes is the very one that went to elt?i*pin Brahman, 
or some one else. 

1 Pitrvapakaha :) — It must be some one else, because 
of the impossibility of the return of one who has attai- 
ned to Brahman. It is impossible that the jiva who 
attained equality with Brahman aud unsurpassed 
Blue shonld again return to the mundane existence 
•Chhr.Up. a-a-i. 
40 



which is full of misery. How can he come out who 
became one with the True ? Wheie is the distinction 
between the two ? 

(Siddhdnta :) — Aa against the foregoing we fcrld 
as follows : Though he became one with r.H<* True 
yet the same jiva who went to Bleep rises again on 
awaking f-oin sleep ; for, in the absence of knowledge, 
he baa yet to r^ap the fmitL, of the nets done r] ready. 
He, moreover, remembers what he has experienced 
before. Further, the following passage declares that 
the jiva becomes again what he was before : 

Whatever these creatures are here, whether a 
tiger, fr a lion, or a wolf, or a boar, or n worm, 
or a mill ge. or a gnat, or a rr. usquiro, that they 
become agnin and again."* 

Otherwise, all passages tha f teach of the mear. of 
attaining salvation -vould be of n~ purpose In sleep 
the jiva do -s not become quite absorbed . n Brahman 
as he dies in tnukti, becnuse the s'ruti declares the 
rbseoce of all knowledge of the bliss of Brahman, in 
the words " They come b:icV r rom the True, and they 
know it not " t Wherefore it is proper to hold that 
he alone who first went to sleep awak«-s again. 

• Ibid, e-io-z. 
t Ibid. 
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Adhlkarana— 4. 

When itupefied, it becomei half (death), u the only alternative 
left (III.il- 10). 

We speak of » person being stupefied or uncons- 
cious ; and this points to tlie experience of a state 
(avnstha) called stupefaction (MurcbM). A doubt 
arises as to whether this state is distiuct from sus- 
hupti, etc or not distinct from them. 

(Pt'trrapakaha : } — As no state distinct from the 
jagrat, s-apna and snahupti is known to us, it must 
be one of them. 

(Siddhiiiita : ) — As against the foregoing we hold 
as Follows The state of a person who has been stupe- 
fied is equivalent to half death. Thus, as the only 
alternative left, it is different from susliupti, etc. It 
cannot be brought under jigrat or svapha, bepntKi? in 
it is absent a)! consciousness of the universe. And 
the stnte of stupefaction must be different from sns- 
hupti because of this difference: insushupti the free, 
etc., are calm and serene, whereas stupefaction is 
marked by a distorted face, etc 



Adhtkaiana 5. 

Tluagh abiding (in all) no (taint attaches itself) to tie Supreme ; 
for, both attributes (are described) everywhere- (III- il- 11). 

In the former sections have been described the 
essential attributes of jiva — spoken of as ' thou', — his 
departure and return, as well as his various states of 
consciousness (avasthasi. Now will be described the 
essential attributes, etc., of the Parames'vara, spoken 
of as ' That' in ' That art thou'). The. S'ruti speaks 
of Paratnes'vara entering into all by becoming one 
with them, in the following passages : 

"He entered within from within ; He entered all 
the quarters within." * 

" EJe who dwells in the Earth " f 

A doubt arises as to whether, when dwelling in all 

states of being as the Inner Regulator of all, He is or 

is not, subject to the taint of evil of the various sorts. 

l J n.- v aj,al.-)iha :)~Hv is subject to evil.— To explain . 

The S'rnti denies form, etc., to the Parptmes'varain such 

•"ds as the following : 

o 

Not stout, not small, not short." j 

i 'artless, actionless, tranquil, sioless, taintless." § 
• Atharvas'iras. 
t Bri. TT|). 3-7-3. 
J Bri. Dp. 3-8-8. 
S S'veta. Up-6-19. 



Lest any such evil may b« attributed to Him, He is 
described as mere consciousness, infinite and true, in 
the following words : 

' : True, Consciousness, Infinite is Brahman-"* 
If He be *aid to hbve any connection with the 
material phenomena, He, too, like jtva, should be 
subject to all the evils of material phenomena. 

{Siddhanta : ) — No. Though dwelling in all states 
of beint; as the Antaryamin (the Inner Regulator) of 
all, still, Pararnea'vam is subject to no taint of evil 
whatever. — Why P — For, everywhere in the S'ruti, as 
is well known to all, both the attributes are men- 
tioned, — that He is free from all taint of evil, and that 
He is the repository of unsurpassable excellences, — in 
such passages a.s the following : 

" It is A'tman, free from sin, free froni old age, 
from death and grief, from hunger and thirst, of 
unfailing desires, of unfailing will."t 
" There is that one who is the seat of excellent 
qualities which are infinite in extent, who is the 
creator of all worlds, who is distinct from pas'us 
(jivas) and pis'a ^bondage, matter)." 
Wherefore, though dwelling as the Antaryamin in 
the Earth and so on, He is not subject to evil. 

(If you saj that He is tainted by evil) because of the variety 

(of being), (we say) so, because of the denial in every 

ease. (Ill- ii. 12). 

[Ohjection :} — Just as the jiva, who in himself is 
free from sin and possessed of such other attributes, 
is yet subject to evil because of his being connected 
with the body of a Deva or the like and being thus 
placed iu a variety of «uite of being, so even the 
Parame-Zvarn may be subject to evil because of His 
beiuj* connected with a body — as declared in the 
words " vhose body is Earth" — and being thus 
subject to various states of being. 

{Answer :')— No, because of the declaration, in every 
case, that He is not subject to evil. In all snch pas- 
sages as "Whose body is Earth, ,* the Antarya- 
min, the Inner Regulator, is indeed said to bo free 
from all evil, ir tnj words, " He iathy A'tman, the 
Antaryamin the Immortal. "J As to jiva, on the 
other hand, it has been said that his essential nature 
has been obscired by the will of the supreme. 
Moreover, so do some (declare). (HI. ii. 13), 

Moreover, — literally to the effect that, between jiva 
and Is'vara, though dwelling in *one and the same- 



* Taitt. Up. 2-1. 
t Cbhn. Up. 8-1-6. 
t Bri. Up. 3-7-3. 
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body as its tenants, there is this difference, namely 
that the one is subject to evil while the other is not,— 
some declare as follows : 

"Two beauteous winged companions, ever mates, 
perch on the self -same tree ; one of the twain 
devours the luscious fruit, fasting its mate 
looks on." 

Wherefore, unlike jiva, Ia'vara is not subject 
to evil. 

Now, the sutrakira proceeds to shew that, though 
alike dwelling in the body, there is a difference in 
the mode of their dwelling : 

Quite like the formless, indeed, is Se. that (differentiation) being 
Sis eUy concern.) (HI. ii. 11.) 

That Brahman, that Panime.s'vara, though dwelling 
in the bodies of Devas and the like as their tenaut, re- 
mains altogether like a thin ft that ha3 no form. — 
How ? — Because He is chiefly the creator of names 
and forms. Accordingly the S'ruti says: 

" He who is called A'kas'a is the creator of names 
and forms ; That which is contained within these 
narres and forma is the Brahman."* 
He dwells wilhin names and forms altogether 
untouched by their effects. It is said that He dwells 
within them, simply to shew that He is independent 
of them ; whereas, indeed, jiva dwells in the body to 
enjoy the fruits of actions. Hence the difference 
between the two. 

And like llg&t, (Be must beve divine qualities), since 
(tie scriptures are) not meaningless- (Ill- 11. 15) 

Just as Brahman is said to be Consciousness itself, 
because He is self-luminous us declared in the scriptu- 
ral passage — " The True, Consciousness, the Infinite is 
Brahman," — which must have a meaning, so, too, 
Brahman must be taintless, the seat of excellent attri- 
butes, if the hundred and more passages such as the 
following should have a meaning at all : 

" Pitrtless, actionless, tranquil."t 

" Devoid of sins."J 

" Existence itself, with delight in 1 no, and with bliss 

in manes." || 

" Who is omniscient, who knows all. "J 

" The Lord of Pradhana and Ji va, tue Ruler of 

Gunas."^ 

• Chhl. Dp. 8-14-1. 
t S vet. Up- 6-19. 
I Chhil. 8-1-5. 
|| Tttitt. Up. 1-6. 
| Mand. Jp. 1-1-10. 
f B'reL, Up. 6-16. 



" He is said to have a Supreme Power ^Pari S'nkti), 
of various nature."* 

"Nov., why is He called Mahadeva ? — Because He 
is the Being who, risr'ng above all states of being 
excels in the great power of the knowledge of A'tr.ian 
and of Yoga, therefore He is called JlahAdeva."t 

And (the S'ruti) declares (Sin to be) that alone. (HI. ii. 16). t 
The S'rnti, " the True, Consciousness, the Infinite is 
Brahman," Fays merely that Brahman is the Infinite 
Consciousness. It denies not other (attributes), because 
thereby no Additional meaning is conveyed; nor is 
there any incompatibility between them. To speak of 
a crown as made of gold is simply to declare that it is 
formed of gold ; it does not deny that there are no 
gems and the like set therein. So, too here, the S'ruti 
" the True, Consciousness, the Infinite is Brahman," 
simply declares that the Parabrahmau, as a Mighty 
Light in Himself, is nothing hut. Supreme Consciousness 
in essence. How can it also deny the wisdom, or 
omniscience of Brahman to he subsequently spoken of. 
He is wise, because He has consciousneFs which sees 
all things of varioos kinds. Hence no incompatibi- 
lity. 

And the S'ruti reveals it, as also the Smriti (I'T ii 17). 
The Blessed S'ruti itself reveals everywhere Brah- 
man of both characters, as free from evil qualities, and 
also as endued with good qualities. The S'ruti says : 

" Brahman is luminous in body ; the existence itself, 
with delight in life, with bliss in mind ; replete 
with peace, and immortal ; thus do thou, O Pra- 

cMna-Yogya, contemplate."} 

Brahman is A'kas'a, that which shines everywhere 
the Light, the all-pervading Intelligence (Ohid»Tribtirn). 
He is the Existence. He delights in life, i.e , in Him- 
self, not in external things. His bliss lies in manas. 
in mind, not in external senses. Here ' manas' means 
Intelligence, the inner sense (antah-karanai and it is 
in virtue of His knowledge — which stands in no need 
of external organs, and by which the whole ext' nal 
universe in manifestation ia immediately perci.ved, 
-~d which is ever free From taint, — that Brahman is 
said to be, omniscient. Me is said to enjoy bliss in mind 
because by inind He enjoys the infinite bliss which con- 
stitutes His very nature. He jb replete with peace, 
beina quite free from attachment, aversion, arid other 
evil qualities ; He is quite devoid of all evil taint. He 



• Ibid. 6- 16. 
t AtliKrvnE'irnB. 
t Taitt. Up. 1-6. 
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is immortal from time without a beginning ; He is the 
True, Conscious ness itself ; He is omniscient, manifes- 
ting Ktr inherent nature of unsurpassed bliss of 
A'tman ; He is free from all evil. The S'ruti thus 
shew* that the Supreme Briihman is of a twofold nature. 
The following passages alio declare that Brahman is of 
this twofold nature : 

" Parlless, actionless, tranquil "* 

" Who brings good and removes evil, the Lord 

of tliss/'t 
" Him, the Highest tlie great Lord of lords."J 
The snoriti also declares that Brahman, designated 
as S'iva, is of the twofold nature: 
"The All-pervading Being, -whose nature is quite 
pure particularly because of the absence of all 
connection with the beginningless sin (mala), is 
cailed S'iva." 
" The Lor8, who is infinite bliss itself and posses- 
ses excellent qualities, is called S'iva by the wise 
who know the real nature of S'iva." 
That is to say, Brahman who is devoid of all 
taint of evil, who is the Supreme Go»l of man, 
is said to be perfect in His qualities as designated by 
tlie word ' S'iva' which denotes a Being of Supreme 
purity and excellent attributes. Brahman being thus 
denoted by the word ' S'iva', we conclude that Brah- 
man is endued with the twofold nature. 

Hewe, io*eed, tlie simile, like tie reflected sub, etc., (III. 11. IS). 
It is because Paraoies'vira, though abiding in the 
earth and everywhere, is free from all taint and is 
the repository of excellent attributes that He is 
compared in the scriptures to the sun reflected in 
water, and so on, in the passages like the following .» 

" Just as the one A'kas'a (ether,) becomes, indeed 
different in the pot and the like, so tlia oue A'tman 
(becomes different) abiding in many, like the sun i n 

the several bodies of water." 

The author of this passage cites two illustrations 
—the A'kas'a (ether) which really exists I iu the 
different places:, and the sun not really existiug 
I in the aiffeient reflections] — with this idea in 
.,iind Just as the ether, which is oi:e alone, 
really exists differently in the different objects 
such as pots, so, the Parames'vara whois one alone 
exists really in the different things, such as earth, as 
t heir A'tman. Tho a on the analogy of ether we can 

• STeti. Up. 6-19. " " 

t Ibid. OJt. 

% Ibid. 8-ft. 



understand that Parames'vara, though one alone, can 
actually dwell in many things. Again, just as the 
lud, who does not Actually abide in the various bodies 
of water iwherein he is reflected , is rot affected by 
their changes and other ivil aspei ts, so is the Para- 
mes'vata, though actually dwelling in the earth and 
other objects, unaffected by their changes and other 
evil aspects. Thus, by the analogy of the sun, we 
are to understand that the Parames'vara, the Inner 
Regulator ( AnlaryAmin) within all, is untainted and 
has all His essential attributes intact. .Thus, on the 
analogy of the ether and the like, the Parames'- 
vara, the A'tman of all is, we mny conclude, endned 
with the twofold nature. 

Here the following objection is raised,.* 
Net being understood as in tie case ef water, indeed it cannot ie 

go (in. a. is). 

(Objection :)- — The sun in water is regarded as 
unreal, but not so is the Parames'vara in the earth 
(unreal). On the other hand, it is regarded that He 
actually dwells there. So, how can Be be frie from 

oil taint '! 

The objection is answered ;.s follows : 

(No) liability to growth er decline by dwelling within, because 
(then alone) the two (similes) will have a consistent meaning, 
as also because (similes are) found in similar (use). 
(111. il- 20). 
(Answer :) — The word ' no* occurring in the preced- 
ing Sutra should be understood here. — Notwithstand- 
ing the fact of His abiding actually within the earth and 
the like, the Parames'vara is not liable to the growth 
und decline to which they are subject. We come to 
this conclusion, because, then alone the two similes 
will Lave a due significance. Indeed, it has been 
already said that the use of the two similes — the sun 
who does not actually abide (in the reflections) and 
the ether which actually does abide in all objects — 
points to the conclusion that the Parames'vara, though 
abiding in all objects, is unaffected by their evil as 
though He does not abide in them. We do find similes 
used, pointing merely to a similarity in some particular 
attribute, as fo" example, '" the moon-like face." Hence 
the couclusion that IVvara, though really abiding in 
the earth and other objects, is endued with the 
twofold nature. 

A. Maha'deva S'a'stbv, b.a. 
(To be continued). 
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(Coittiiuted from patfe 160.) 

Or, ;to interpret the laat reason in another way),— - 
even in the S'ruti we find a simile employed, pointing 
to a similarity only in some particular attribute, ae in 
the passages like the following : — 

" Having shaken off sin as the horse shakes off the 
liair."* 

Thus, the two similes being reconcilable only on the 
ground of similarity in some particular attributes! it 
may be coucluded that Brahman is endued with the 
twofold nature. 



Adhlkaraaa— 6, 

The Sutrakara imagines an objection based on the 
: mp DBeibility of the twofold nature, and answers as 
follows: _ _^ 

• Chhi. up. 8 13-X. 

5t» 



(The ETruti) denies, indeed, His being only so 
much, and so says again. (Ill-ii. 21). 

In the preceding Adhikarana it has been shewn that 
Brahman is of a twofold nature. Now a doubt arises 
as to whether this conclusion is falsified or not. 

(Ptirvapaksha :) — Having declared — in the words 
" there are iwo forms of Brahman, the material and the 
immaterial,"* — that Brahman is in the form of the 
universe, material and immaterial, as made up of earth, 
water, light, air and ether, the S'ruti Bays '■ next fol- 
lows the teaching: (Hr is) not thus, not thus.' t As 
the word ' thus' refers back here to what has been said 
already, what has been said regarding Brahman — viz., 
that He is in the form of the universe, materia! and 
immaterial — is denied. 

(Siddhhtta): — As against the foregoing we hold as 
follows : The words il not thus, not thus," do not deny 
what has been already taught, — viz., that Brahman is 
in the form of the universe, — inasmuch as it is no' 
proper to deny what has been taught as a new thing, 
as unknown before. On the other hand, we ought to 
understand that the woids only go to deny that Brah- 



* Bri. Up. 2-3-1. 
f Ibid 2-3-6. 
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man is not merely wflat He Has been here declared to 
be'; for, suhset^uently in the following words, the S'ruti 
again speak? of attribntea which have not bee-^otready 
declared : 

".For there is nothing else higher than He ^wiio has 
been) declared to be ' not ttfus.' Then comes the 
name, ' the True of the true ' ; the lives are verily 
the true, and He the True of them." # 
This passage teaches that there exists nothing elaj 
higher than Brahman who has been described in the 
words " not thus, not thus." Then His name is declar- 
ed in the words ".the True of the true," The meaning 
thereof is then explained in the words '■ The lives are, 
verily, the true, and He the True of them,'' Here 
" lives " mean jivas, the individual souls, and they are 
true because unlike ether (A'kas'aj they have no birth. 
Even of these jivas, the true ones, He is the True, 
because unlike them, His knowledge is never obscured. 
Thus the words -l not thus, 'not thus," going only to 
deny the limitation of His attributes to those which 
have been already declared, it does not detract from the 
former conclusion that Brahman is of a twofold nature. 

(Objection :) — The True (Brahman } corresponds to the 
existence which is present in all things, of which we 
speak in the terms " the pot existing," " the cloth 
existing," and so on. Everything else, such as the pot, 
the cloth, etc., which varies, is denied {i,t., is said to 
be not Brahman (by the S'ruti in the words " not thus, 
not thus." 

Answer :J — As against this, the Sutrakara says : 
It is un manifested, (the Srutisays) indeed. (III. ii. 22.) 
The essential nature o'' Brahman is revealed by no 
other pramana or organ of knowledge such as praty- 
aksha or sensuous perception. The S'ruti says, " His 
form stands not within the vision's field, with the eye 
no man beholds Him, by mind.. .is He revealed; t 
therefore, the existence which is revealed by sensuous 
perception cannot be Brahman. 

The Sutrakara proceeds to shew what the organ of 
perceiving Brahman is : 

But (it is revealed) in ecstaey as (told) by direct 
and indirect (Revelation). (III-ii. 23). 
But the essential nature of Brahman is apprehended 
in ecstaey by the mind attaining to the state of intense 
meditation. That to those who contemplate Brahman, 
regarding themselves as Brahman, the essential nature 

• Ibid. ' ~ 

fKatha Up. S-0, 



of Brahman becomes accessible is known from the 
following passages of the S'ruti : 

" This A'tman is not obtainable by explanation, nor 
j at by mental grasp, nor by hearing many times ; by 
him whomso he chooses, by him He is obtained. For 
him, the A'tman His proper form reveals." * 

■' Then does one, in ecstasy,' Him fre* from parte 
behold." f 

The following passage of the smriti is also to the 
same efiect : 

He is not in the kec of sensuous perception. 

And as in the case of light, etc., so exactly hers. 

And the manifestation (takes place) by con. 

slant practice of the act. (Ill-ii. 24.) 

They to whom, as a result of constant worship of 
meditation, Brahman manifests Himself, — they, when 
seeing by that vision of Brahman, find that like con- 
sciousness, bliss, etc., sovereignty over the universe is 
alike His attribute. To explain : that those who medi- 
tate upon Brahman realise in themselves all the attri- 
butes of Brahman as a result of the meditation of unity 
is declared by the S'ruti in the following passages: 

" I have become Manu as well as the Sun."J 
" Do thou meditate upon me as life, as immorta- 
%.- § 

Such passages as " I give thee divine sight, see my 
divine power," do indeed testify to the manifesting ia 
Krishna and the like of the Divine power as the result 
of a constant meditation of unity. And by constant 
meditation of Brahman, Visvamitra, Agastya and others 
attained the power of creating another Svarga, of drink- 
ing the ocean, and the like. In the world of to-day, 
those who take to the repetition of mantra", (incanta- 
tions) develop, by meditating upon Garvda the pecu- 
liar properties of G'twIm. Thus it is clear that, when 
the idea of unity with Brahman has attained perfection, 
the Upasakas attain to the peculiar state in which they 
find themselves in possession of all the peculiar attri- 
butes of Brahman. It is therefore unreasonable to 
maintain that Braljnau is the mere existence revealed 
by sensuous peiception, and found in association 
with all objects such as a pot. Thus, because con- 

• Katha-up. 2-33. 

+ Hand. up. *-!-&. 

J BiWp. 14-M>. 

} Kaoab. op. 9-1, 
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.-temptation (nididhyAsana) and other means of "attaining 
mb intuitive perception would otherwise have no purpose 
IB tor?*, and "because the mere existence (even supposing 
that H ia sot apprehended in sensuous perception)^ 
not declared anywhere to be jtosaessed of the attributes 
of Brahma*, it does not at ell stand to reason to say 
that Brahman as mere existence is immediately perceiv- 
ed and that die S'ruti, "not thus, not thus, 1 ' denies all 
else. 
Wtierefort (He is endowed) wiih inflrWU 
(attributes). Hanc, indeed, His nature, 
(lll-ii. 25). 

Because wiadom, bliss, supreme dominion and fther 
characteristic attributes of Bi-alnnau manifest them- 
selves even in those who devoutly contemplate Hiin, 
therefore it may be concluded that Brahman does pos- 
sess excellent qualities, infinite in number, as mention- • 
ed in the s'rnti "There are two forms of Brahman 
* Hence the twofold nature of Brahman. 

(CHijeetimt :! — Tlie assertion of the s'ruti — in the words 
" There are two forms of Brahman " * etc,— that the 
universe ie the form of Brahman can be explained unly 
by regarding Brahman and the universe as brought to- 
gether by illusion, by way of mistaking one for the 
other; their mutual relation being incapable of any 
other explanation. Wherefore, it is but right to hold 
that the passage, " Next follows the teaching: He is 
not thus, not thus," f points to a denial of the reality 
of the universe which has been supposed to exist 
owing to illusion* 

[Atumr:) — The sutrakara, before explaining *he re- 
lation ia his own way without resorting to the 
hypothesis of ill usion, first states (two) other theories : 

Because of the mention of both, (Ha is) verily 
like the serpent and the csil. (lit. u. 26). 

'i) Because of the assertion of both unity and diver- 
sity of PammesVara, as made in such passages as * : All 



verily is Rudra ; ' 



Heave*, and Earth producing, 



the Divine is one ", $ the earth i»nd other farms of being 
spoken of in the s'ruti—' 1 There are indeed two forms 
of Brahman," etc. — pertain to Paramos' vara Himself, 
just as the serpent may be in either form, straight or 
coiled. 



* ltal. S-8-J. 

t ftid. 2-34. 

J Maiifcii. 16. 

i JtU. l-Ut 



Or, (it ie) like (the unity of) light and its 

above (which are one) because both of them 

are luminous things, (lll-ii. 27). 

(iij -Though light, audits abode are substantially 
different, yet they are regarded as one because both at 
them pertain to the genus of luminous objects ; so also. 
Brahman and the insentient are regarded as one, bo#h 
of them coming under the one g§nns (of Brahman) - 
This forms another explanation of the unity of Brah- 
man and the Earth, etc. 

Or as before- (IH-ii.28). 

The word ' or ' shews that what follows is quite 
distinct from the two theofies above referred to. In a 
former section it was shewn that chit or spirit consti- 
tutes a portion (oi Is' vara), inasmuch as it forms an 
integral part of the composite whole (Is' vara), standing, 
always in an attributive relation fto IsVaraJ genus, 
qualities, and bodies like light. 80, too, in the case 
of aehit or matter. It is possible to speak of spirit and 
matter in one word, as is done in the passage "All 
verily is Rudra, " * only when they constitute the form 
of one Entity and are related in the way mentioned 
above. In the case of the two other theories it is im- 
possible to avoid the conclusion that Brahman is impure. 
And we conclude that the chit and the ,/xchit, spirit 
and matter, constitute the body of the eight formed 
Brahman, on the authority of the following passages 
of s'rnti and smriti : 

" Whose body is Earth/' t 

" Whose body is At man. t 

"They call sentiency vidya and insentiency avidya 
The whole universe made up of vidya and avidya> 
is no doubt the form of the Lord, the Lord of all ; 
for the whole universe is in his control." 

And because of the denial. (Ill-ii* 29). 

Though Brahman ensouls ck'd and eu-hit, spirit and 
matter, He is said to be devoid of their attributes in 
Biich passages as the following : 

" Not by the decay of this c'oes It decay." J 
Not gross, not subtle, not shoi *.** § 

And for this reason, too, that Brahman, though as- 
sociated with chit and urhit, is free from evil, and is Uie 
repository of all excellent qualities. 
* M.u.i 13. 
•f Bri. v. 8-7-3- 
J Chhn. 8 18. 
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That is to say : Though Brahman or (Siva.) is the 
cause of e/»i* and «•/«'< and is associat*d with them, He 
is ever free from mutability, ignorance, and other un- 
desirable qualities, and is ever endued with such 
Bopremelv excellent qualities as omniscience, eternal 
Miss, eternal wisdom, absolute independence, undimi- 
nished power, infinite potentialities. 



Adhlkarana 7. 

Ni.iv the Stttfftkim first raises an objection with a 
view to i*5ciare ultimately that there exists nothing 
higher than He, >he odd eyed Siva, the supreme Brah- 
man, the one homogeneous eaMHU-v, with the Supreme 
Energy (Paramas'nkti) man»fested in the form of the 
whole sentient and insentient existence, free from 
passions, thought-impressions, and taiiits of all kinds* 
Ahe ocean of all auspicious attributes such as 
omniscience, 

(There is something) beyond Him, because He 
is spoken of as abridge, while a measure, 
relation and separateness are predicat- 
ed of Him. fJII-ii. 30.) 
A doubt arises as to v nether there exists or not 
something even beyond that Parames'vnra, who has 
been described, from I-ii-2 np to III-ii-20, as the 
Supreme cause. 

(r>hrti)>al*ha\) — There does exist something beyond. 
To explain : This T'arabra..man is said to be a bridge, 
m something to be crossed over, a thing capable of 
measurement, and a thing leading to something else- 
fn such passages as the following : 

•* Now, this At man is a bridge, the sustainer '' * 

" Having crossed this bridge, though blind, one is 

nnjlunger blind.'' * 

Four-footed is Brahman." f 

"To the Immortal He is a bridge." { 

Wherefore, even higher than He. thoiv exists some- 
thing. 

Now Siddhanta follows 

But (it is) because of a resemblance. (III-ii. .'{ I ,, 
(SMkmfa*)— Th* word 'but' shews that Siddhanta 
follows as opposed Jto the purvapaksha. It t* not pro- 
per to wvy that then' exists anything higher than He, 

• I Jiliii. 8 4 1. 

t /*«/. 3-18-2 

X Mund. up. 2-2-3 



than Siva who is higher than all. ' " Higher than all, i* 
Budra, the mighty Sage."* From these vjjords of the 
aruti we understand that He is higher than all. And 
i*s to His being spoken of as a bridge* it is only because 
of a resemblance, in so far as He presents all worlds 
from getting into confus : on- The Sruti says : — 

" This A tnian is the bridge, the sustainer, that there- 
may be no confusion of these worlds" t- 

It ie Brahman, — ■ whojs both the materia! and the effi- 
cient cause of the universe as declared in the a'rnti 
-' All this, verily, in Brahman,"* — that is to be reached, 
as we may understand from the passage "To Him, 
hence departing, shall I go." Klsewhere, too, the s'ruti 
says - 

"Him who is Three-eyed, Dark-necked and 

Serene : having meditated Him thus, the sage 
reaches Him who is the womb of all beings, the- 
witness of all, transcending darkness," § 

Here it is Brahman — who is beyond darkness, who 
is the cause of all, the Omniscient, the Three-eyed and 
so on — that is spoken of as the Goal beyond all. Accord- 
ingly to cross here simply means to reach. Otherwise, 
if there should exist a thing even above the Supreme- 
Cause, above the Supreme Goal higher than all, then it 
follows that there might exist another thing even be- 
yond that, and so on ; and thus the Vedantic texts do 
not teach any thing definitely. Accordingly the Para- 
mas'iva is beyond all, and hence the supremacy of 
Brahman over all. 

As to Brahman b^inq- capable of measurement, the 
sutrakma Rays : 

(It is) for the sike of contemplation, as (when 
speaking) of feet. (III-ii. 32). 

It is for tin' sake of contemplation that the s'ruti 
speak> nf Brahman as four- tooted, as when speaking of 
speech as » toot of the four-footed Brahman. || 

(It is) on account of the particular place, as 
in the case of ligiit etc. (III-ii. 33). 

It is true that Paraines'vnra is altogether immeasur- 
able. Still it is prnper to think of Him as limited, in 
virtue of the seat of his manifestation, just as light 
appears limited with reference to the window or any 
other place through which it comes. 



MalnW. 10-19. 
r Uihii. 9 4-1. 
| /W. a-14. 
5 Kmvalyn up. 
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The sOtrakara says that, though He is the Goat. He is 
also the one who leads the devotee to the Goal : 

And because of the propriety. (Ill ii. 34 
It is but proper that Brahman who i3 Himself the 
Goal is also thv one who lead" the devotee to the Goal, 
»h the s'niti says '■ Ue is attainable to him alone whom 
He chooses."* Wherefore we may conclude that there 
exists none higher than Parames'vara. 



Adhlkarana-8. 

Similarly, (there is none equal to Him), because 
of the denial. (III-ii, 3?). 

In the preceding adlukarana it ha3 been shewn that 
there : s none higher tKan the Supreme Brahman, the 
odd eyed iVirupaksha) Siva. Now, again, a doubt, 
arises as to whether there exists one equal to him. 

(Pth-iw jxikaha :) — Though there is no being higher 
than Parames'vara, there exists n being who is equal to 
Him in no far as he is the cause of the universe, the 
lord, and so on. So. indeed, the s'ruti speaks of a soul 
(Pnrnsha) as "Thousand- headed Purusha, tlionsand- 
eyed. thousand-footed." t In the words '« Thousand-* 
headed Purusha'' and so on. the PurushB is represented 
to have many faces and feet. In the words '• A foot of 
his are all the creatures" t the B'rnti shews that he is 
associated with the universe. "Three feet of his are im- 
mortal, in the shining (heaven; " t in these words the 
e'ruti says that he dwells in the ParanmkasV the 
Supreme Light. " Prom him was the Virfij bom. and 
next to Virfij, the Punish*;" t in these words he is re- 
presented to be the upad.ina or material cause of the 
Avyakta and the Hiranyagarbha. In the words "Sun- 
coloured, (he is) verily beyond the dnrkness.'t he is 
■aid to be above darkness. '' Knowing h<m thus, one 
becomes immortal here : " from these words we learn 
that he is then cause of mokeha. Again, he is spoken 
of as the " Thousand-headed God," J as " the Lord of the 
Universe," as " NarAyana and the Supreme Brahman.'' * 
and "as ParamAtman abiding in the heart" % i. e., as 
the being who has to be couteiuplated in the heart. 
Wherefore this being, NarAyana, is eoi.al to Parames- 
van in attribute*. These, indeed, are the attributes of 
Porarnee'var* also. The Mantropanishad says : 

" Whose faces, heada and necks, are those of all, 
who lieth in the secret place of every soul. 

_ • Kjitli* up. 2-23. 

f 'fait. Ar;mv;ika 3-1-' 

+ Itlittiimi 11. 



spread over the universe is He, the Lord. TheVe 
fcv"e the all-pervader is Siva." # 
The Mahopanishad says : 

".TVfith eyes m even- side, and with face£«on every 
side." ' 

Even in the Stva-Sankalpa, He is declared to Ifave 
faces on all sides. In the Atharvae'iras, the Paramesi- 
vara is said to have many faces, feet, and so on. He is 
said to be associated with the tini verse as an integral 
part of His being : 

"(This) Maya, indeed, asPrakriti, man should know' 
and the posee'ssor of Mftya as the Mahesvara* 
All this universe is pervaded by that which forms 
a limb of His."} ' 
He is said to be the cause of the Hiranyagarbha in 
such passages as " seeing the Hiranyagarbha being 
bor»."§ He is said to be beyond Darkness, in the 
words " Who is the witness of all, beyond Darkuess."jj 
He is said to be' the Being whom we have to contem- 
plate in the Dahara ('small bright space in the heart), in 
the words " who is the small (Dahara), free from sin,"! 
and in the words " having known Siva one attains limit- 
less peace,"** He is said to be the cause of Moksha. In 
the words " Endued with lordship over all "ft we are 
given to understand that He is the Lord of ill. Hence 
the equality in attributes such as that of being of all 
forms. In the Smritis and other scriptural works, 
enjoining divine worship, it is declared that either of 
the two, Parames'vara or Nirayana, may be worship- 
ped as alternatives of equal importance ; " worship 
either Siva or Vishnu. And in fact in the wc- 13 we 
find places of worship. Pur&nus ant? Agamas devoted to 
both of them alike. Wherefore Purusha or Narayana 
is equal to Parames'vara. 

(Suhllvinta :) — As against the foregoing we hold as 
follows: Just as there is none higher than Parames'vara 
so there is none, indeed, equal to Him, because of the 
declaration that none else can be tne cause and the 
lord of the universe. The following passages declare 
that none other than Paranier'vara can be the cause of 
the universe : 



* s'vet. I p. 3X1. 
tOp. fit. 1-12. 
| 8' vet, t>. 4-10 
$ liHrUna. 10- 1» 
|] Knivalyn. tji 
« Malmiii. 11. 
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■There is the One, Itntlra alone.-they are not for 
* second.— who rules th^se worlds with the 
powers of ruling anil creating. * 

■' Ke-wen arid earth piodnmf.g, the?© isoneDeva."t 

■The One who is culled HuJra."J 

■ The One Deva, Haia, mlea the perishable and the 

Atman. ' § 
" When, like a skin, men shall roll up the sky, 
then (only, not till then"! shall end of sorrow l>e 
without men knowing God.'' I| 

" Siva alone, the Beneficent one, should be con- 
templated, abandoning all else." f 

When there is no darkness, there is no day nor 
nipht. nor being, ni.r non-being; Siva alone 
there is " ** 
Wherefore, there is none equal to Paramesvaia. As 
possessed of the .Supreme Energy ^Paramasaktii, Para, 
rues' vara alone is the Niinitta or efficient cause. Since 
Purusha is the upHdaaa or material cause, he is the 
cause of Hiranyagarbha. He being the material canse, 
and Parames'vara the efficient cause, both are said to be 
the cause of the universe. Hence we understand that 
the e'ruti " from Him was born Viraj " only declares 
that Purunlia is the upldana or material cause; and 
Parames'vara is declared to be the efficient cause in 
■uch paesagjs as " the heaven and the earth producing, 
there was the one Deva." From Siva, the omniscient, 
omnipotent Parabrahman who is above the whole uni- 
verse, there arises first the Supreme Power (Par<Uakti) 
the ultimate Prakriti or Material cause. When the 
Power is manifested as the Primal Bhoktri or conscious 
«xpt...~.icer, we have what is called Purusha, spoken of 
in the s'ruti as " tliu thousand headed Purusha. " It 
ie from Siva thus ensouling the Purasha that the whole 
evolution of the sentient universe takes place. Hence 
it is that the s'ruti starts with speaking of Parames'vara 
as the All, in the words "All verily is Hudm,'" and then 
speaks of Purusha or Xarayaua as the all, because of his 
being the upUUna or material cause. The question 
arising as to how Purusha can be the All, the s'ruti de- 
clares that even Purusha Is but a mighty manifestation 
of Parames'vai-a's being and, as sccli. is in the form of 
the universe, as witness the following passages : 
" Purusha, verily, is Riulra.'" tt 
Let us contemplate Purusha and let us meditate 
upon the thousand-eyed MahAdeva. '{J 



• Atharraa'irs.". 
i Swet* 110. 
•• Sv«. U|.«-18 



f Mahinii. 1 U. 
[I Ibid. 6 20. 
ft Mtihnnn. 10. 



t Titi Am. 112. 
^ Atktrvnn'ibliii. 
U '»"* 1-21. 



The very Supreme Brahman, who is omniscient, 
omnipotent, ever contented, independent, 'higher than 
the universe, the efficient cause of the universe, wills 
" Hay 1 become manifold" and evolves this Purusha 
from Himself. By this Purusha who is evolved from, 
and forms a part of, Himself, the Supreme Brahman 
manifests Himself as the universe, as the following 
passages in the S'ruti clearly shew : 

" Having created it, He entered into it ; and hav- 
ing entered into it, both being and beyond did 
He becohie." •■ . 
" (This) Maya, indeed, as Prakriti, man should 
know, and the possessor of May& as the Mahea- 
vara. All tins universe is pervaded by that 
which forms a limb of His. f 
The upadana state grows out, of the will of the effi- 
cient cause, and therefore the efficient cause is superior 
to the material cause. Because of the inseparability of 
the upadana from the efficient cause, the attributes of 
the efficient cause are applied to the upadana. There- 
fore there exists nothing equal or superior to Para- 
mes'vara. 

The sutrakira says that, for the following reason also, 
there exists none whatsoever equal or superior to 
Parames'vara : 

Hence His omnipresence, (as may be learned) 

from the Sruti speaking of the vast extent 

and so on. (Ill-ii. 36.) 

Through Purusha, — who is the Upadana, who is the 
part and parcel of Parabrahman , — the efficient cause, i. e 
the Pn"abrahman, pervades all, as declared in the follow- 
ing passages of the Sruti speaking of His presence 
throughout the whole universe : 

" Whose faces, heads, and necks are those of all." % 
"Whose eyes are everywhere, and whose faces 
are everywhere." § 

'■ Smaller than the small All verily is this 

Rudra." || 
*■ He who is called Uudra is the Lord He who. 

is the True "f 

Wherefore, the whole universe being but a manifest- 
ation of Parames'var there exists none either equal or 
superior to Him. 

• 1'nitt up S-e. f Svetu-up. 4-10. J 8mA. §41, 

$ Mahin*. 112, y /w. 10. W. 5 Attarvasimi. 
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(Continued from page 200), 

Adhlkarana 9. 

The Sutrak&ra now proceeds to shew that, being 
thus the Lord of all and the all-penetrating Entity, 
the Parames'vara Himself is the dispenser of the 
fruits of all actions, either Himself directly or in th** 
form of the respective GodB concerned : 

Hence li tlw fruit, because of the p'otriety- (ill. li- 37.) 
Here a douht arises as to whether the dispenser of 
the fruits of all actions to those who perform them U 
the Parabrahman Himself who has bee.n declared in 
the preceding adhikarana to be the Lord of all, or 
some one else. 

* (r 3 iirvapakeha) : — Knrma (action), though vanishing 
away the moment it is produced, haB y^t the power of 
yielding the fruit at some future time through the 
medium of the apurva (the unseen form which action 

58u 



is said to assume prior to the realisation of its fruit). 
Thus action itself being capable of yielding its fruit, 
it seems unnecessary to postulate a distinct unknown 
entity in the form of the Parames'vara. Therefore, 
the Parames'vara cannot be the dispenser cf the 
fruits of actions, 

(Siddh'mta) : — It is from the Parames'vara duly 
worshipped that all obtain the fruits of their actions ; 
for, it is reasonable. It sUnds to reason that devotees 
Should obtain the fruits of their actionB from the Pa- 
rames'vara who is worshipped, as from a king to 
whom service is rendered. Cerfiinly, neither the 
insentient action itself nor the insentient apurva (its 
invisible form) has the power to discriminate and 
dispense the fruits of several actions just in accordance 
with their respective nature j for, we do not find any 
such power possessed by service which it! insentient. 
Here, Parames'vartij as known through the scriptures, 
is not a mere postulate, and there is therefore no 
fault of a needless assumption. It is in fact said : — 

" For Hu makes him, whom He wishes to lead up 
from these worlds, ao good deeds ; He makes him, 
whom he wishes to lead down from these worlds, 
do a bad deed."* 

• Knusb. Up. 3 8. 
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In these words the S'ruti declares that I's'vara 
alone dispenses the fruits of the acts of Dharmj, and 
Adhai-ma and impels people to them. On the other 
hand, it is' the postulating of the apurv'a not targht in 
the scriptures that involves the fault of needless 
assumption. Hence the conclusion that Parames'vara 
Himself worshipped by works dispenses the fruits of 
actions ; not the actions themselves. 

And because »» He ie ieetared to be- (in. ii. 38-) 
Indeed the Parames'vara is declared to be the lord 
of all works, — aa worshipped by their means and as 
the dispenser of their fruits, — in the following pass- 
ages : 

"...Rudra, the Lord of hymns, the Lord of sacrifi- 
ces, possessed of medicaments that confer de- 
light* 

" Secure Rudra, the king of sacrifice. . "t 
The Smriti, too, based on these passages of the 
S'ruti, declares that the Parames'vara is the lord of 
all sacrifices : 
" Let everyone worship, by soma, the Divine Being 
who is associated with Um& and who is adorned 
with the moon." 

And the Pimiyana, too, says ; 

" There is no sacrifice, higher than the horse-sacri- 
fice (as'vamedha), in the matter of Rudra's wor- 
ship." 

And in the Chamakas also (Taittiriya-Samhiti IV. 
vii. I— II) — which read "May food (come) to me), 

may permission (come) to me; may Dhatri (come) 

to me, -may Vishnd (come) to me ' — all things 
snch as food, and all Gods such as Vishnu are de- 
clared as things to be given, so that, — as the sole 
alternative left, — the Parames'vara alone ia the dis- 
penser of the fruits of all actions. Therefore it Is 
the Parames'vara alone who is to be worshipped by 
all sacrifices, and who is the dispenser of all fruits. 

For the same reasons, Jaimhu holds that It ii Charma, 
(in. ii. 39). 
Jaimini thinks that Dharma itself is the dispenser 
of the fruits for the same reasons, j. e. t because it 
stands to reason and because it is so declared in the. 
s'ruti. It stands to reason, because in the case of 
tilling, crashiug, and so on, we see that the result is 
produced either directly or indirectly by the actior 
itself. That the act itself in the form of apnrva 

• Big Veda 1-4&4. 

Ibid. 4-3-1. 



vields its fruits may be taken as declared in the 
s'ruti, inasmuch as we cannot otherwise account for 
th_ injunction of an act as the means by which he 
who seeks a particular result can attain it. 

But Bedarajana (thinTrs it Is) the former, became Be is 
mentioned as the cause- (ill. ii- 40.) 

The blessed Badarayana thinks that the Parames'- 
vara Himself mentioned before is the dispenser of the 
fruits of actions, inasmuch as in the very injunctions 
of works, — such as " he who seeks prosperity should 
sacrifice a white animal in honour of Vfiyu ; Vayu in- 
deed is the swiftest God. . .and he alone leads the aacri- 
ficer tft prosperity,"* — Vayu and other Gods, ensoul- 
ed as they are by the Parames'vara, are mentioned 
as the sources of the fruits. It is only in the absence 
of a God that we will have to postulate that 
tne transitory act assumes the form of Apurva. On the 
other hj.nd, when in the seqnel of the section 
enjoiuing the act the s'ruti itself explains — with a 
view to satisfy the natural curiosity that arises close 
upon the injunction: — who it is that- dispenses the 
fruit, that explanation alone mast be accepted, just aa 
from the passage " they are very well established, 
they who perform these rites"t the fruit of the act 
enjoined — withont which the injunction is not comp- 
lete — is accepted as declared in the sequel. From 
the Atharvasiras, which reads " He who is called 
Rudra is the Lord," we understand that the I's'vara is 
in the form of all Gods such as Vayu. In the same 
upanishad, in the words " He who knows me knows 
all Gods" it is declared that by knowing Him one 
gets a knowledge of all Gods who are all ensouled by 
Himself. Hence the conclusion that it is the 
Parames'vara, — the Supreme Brahman, S'Va, Umax's 
Lord Himself — who ia in the form of all Gods, who 
has to be worshipped by all a?ts, and who is the 
dispenser of all fruits. 



THIRD PA'DA. 
Ata hlkarana —I . 

In the preceding portion of the work has been 
determined the nature of -the Pas' o^ the worshipper 
(up&saka), spoken of as * thou' (in " Thou art That"), 
and endued with the attribute of eternality etc.; as 
also of S'iva, the Lord (Pati), the object of all wor- 
ship, spoken of as 'That', and endued with omnif- 
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oieac« and other attributes. Now a question arising 
as to how to worship Him, the answer conies in the 
sequel : 

What li enjoined Is all Veda'nta* (la the same) because of 
tie absence of all difference hi the command ate, 
(HI. Hi- D- 
In all the Vedintas (upanishads) the Dahara-upasarja 
«nd the like are treated. A doubt arises as to 
whether the upasana treated in different upanishads 
is one and the same or differs with the different re- 
censions . 

(Pnrvapahiha) A3 context (prakarana) differs 
with difference in recension (S'akha), the upasana 
duZers with different s'akhas. Now, in the Chhin- 
dosfya and the TaiAiriyaka, the Dab ara -upasana is 
treated* In the one, such attributes as sinlessness 
are described in the passage which begins with the 
words, " The A'tman who is free from ein, free from 
old age, free from death,"* etc. In the other, in the 
passage "The right, the true,"t etc., such attributes 
as dark-brown-ness are mentioned. Here, owing 
to the difference in the attributes, the upasana differs. 
In the ChhAndogya, again, the Pan chagni- Vidya 
(the contemplation of Five Fires) is designated as 
Kauthuroa, while it is designated as Vajasaneya in 
the Brihadaranyaka. Here, owing to the difference 
in the designation, the upasana differs. In the 
Mucidaka-s'ikhi. is spoken of a rite called S'irovrata 
(the ceremony of carrying fire on the head) in the 
■words, 

" Let a man tell this Brahma-vidya (science of 

Brahman) to those only by whom the siro-vrata 

has been performed according to the rule.'*} 

S'irovrata ia a special ceremony connected with 

the study of the Vedas and it is orjoined on the 

Atharvanikas (the students of the Atha.va-Veda), 

not on others Owing to this difference in the rite, 

the upasana differs. Thus, the upasana differs owing 

to the difference in the s'&kha etc. 

(Biddhanta) : — The Dahera-rpasana and the like, 
taught in all the different upanishads, are one and 
the same ; for, as in the case of injunctions of sacri- 
ficial works, so here, the words of injunction (cho ■ 
daca), the results to be attained, the form of the 
Devati, and the designations (of the upasanas) are 
all same. In the first place, the terms of injunction — 
auch as " let him know", " let him contemplate" — 

• Op. tit. B-7-1. 

t M»bin«. 11. 

t Hand. up. 3-2-10. 



are same in the different a'akhas. Even tbe results 
to be attained , — such as the attaining of Brahman, — 
are same. The objects of worship, too, are same, encji 
as f h- Vais'vanara-Brahman. And even" the desig- 
nations are same, buch as the Vais'vanara- Vidya and 
so on. Therefore the Upasana is one and the same- 
Notwithstanding the use of different verbs — sucb aa 
' let him know', ' let him contemplate*, — the up&sana 
does not differ. In the CKhtndogya; the Dalfara- 
Vidya is enjoined in the words, " What exists with- 
in that small ether, that should be sought for ;"* and 
the Taittiriya enjoins it in the words " What is 
there within, that should be contemplated?'! In this 
case, since the seat of contemplation etc., are same, 
since Brahman, the object of contemplation, is the 
same, and since the attributes mentioned in the two 
upanishads are not opposed to one another, the 
Vidyi (upasana) is the same. The Briha*daranyaka 
and the Chhandogya-Upanishads describe the nature 
of the five fires to be contemplated, — namely, heaven, 
rain, earth, man and woman ; and the nature of these 
fires is described in the same way in both. Hence 
no distinction iu the vidya (upasana). 

If (70a say it is not so) because of tbe distinction (implied), 

(we reply that the distinction Is possible) area (when . 

the upa'sana Is) one. (lit iii. 2)> 

(Objection) .■ — Repetition of the same thing, combined 
with difference in the context (prakarana) or aakhi, 
points to a difference in the upasana. Therefore' the 
upasana taught in different s&khis is not one and the 
same. 

(Answer) : — Though the upasana is one and the 
same, repetition of the same upasana in a different 
context (prakarana) or sakba can be accounted for 
by the fact of the people who learn the vidya from 
that other s&kha being different. Therefore, the fact 
does not point to a distinction in the upasana. 

(The s'iro-TTat a) pertains to tbe recitation of the text, because 
as each, indeed, it la treated of In the ritualistic section. 
'And as in the ease of sara, It is restricted to them- 
(III. Ul. 3). 
The s'iro-vrata enjoined in the Atbarva-Veda in the 
words " To them alone let him tell f his Brahma- 
Vidya "J is intended as an appendage to the recita- 
tion of that Veda (svadhyaya), not as an appendage 
to the Vidja or Upasana; for, the passage "Ha 
shall not study it who has not performed the rite "$ 

• Op. cit s-1-1. 
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shows that the rite pertains to the recitation of the 
Vedic text, and in the SBmiichArB-grantha, -t. e., in 
the work called Samachara (ritual ■) it is declared to be 
a Veda-Vrata — a ritual pertaining to the Vedi :eci- 
tation — in the words " This, too, has been treated by 
the treatment cf the Veda-Vrata." In the phrase 
* B. ahnia-Vidya ', the word f Brahman ' means Veda. 
Therefore just as the Sava-homa is confined to tho 
followers of the Ath^rva-Veda, so is the s'iro-vrata 
confined to them alone, so that it does not point 
to any distinction in the Vidya. or Upasana itself. 

The (S'ruti) also declares. (HI. ill- 4.) 
The S'rnti itself shows the >'uity of upasana. In the 
section of the Dahara-VidyA, the Mahopanishad and 
the Kaivalya-Upanishad describe the form of the 
I's'vara as follows : 

' ; The Right, the True, the Supreme Brahman, in 
person dark-brown, chaste, divers eyed."* 

"Associated with Urua, the Parames'vara, the Lord, 
Three-eyed, NilakaBtha (dark-necked, tranquil.*^ 

From this one may think that, as a corporeal 
being, the I's'varp. is subject to sin, decay, death and 
the like. It is to prevent this supposition that the 
Chh&ndogya-Upanishad declares that He is pos- 
sessed of the eight attributes mentioned in the passage 
beginning with the words " Now, as to the small 
lotus in the city of Brahman " etc.t In t^iese cases 
repetition can be accounted f jr by different attributes 
being spoken of in different sakhns. So, there is no 
room for the supposition that it points to a difference 
in the Vidya itself. Accordingly, since the terms of 
the injunction are identical, i. e. owing to the absence 
of a difference in the terms of injunction, etc., 
pointing to a difference in the Upasana, the Upasana 
taught in all the Upanishads is one and the same. 



AJhlkarana 2 

The sutrakara now proceeds to state what is aimed 
at in shewing the unity of the Upasaaas enjoined in 
nil the Upanishads: 

A collect! an (»honli be made of attributes) owing to identity 

of the purpose. As in the ease of the appendages of an 

Injunction, eo, too, in the case of (an Ppasana which 

ia) similar (in kind) (ill. ill. 50 

Here, though oneness of Upnsana has been es*abli- 

shed, a doubt arises as to whether the attributes 

* Muhani. 12. ~~ 

tKaivftlyr. Up. 
J Op. cit. 8-1-1. 



mentioned in one sakha should be guttered in 
another s'akhA or not. 

(V tlrvapakxha :) — They should not be gathered. To 
explain ; in the Chhandogya are mentioned in the 
Dahara- Yidyu the attributes such as sinleesness, but 
not in the Taittiriya-Upar.ishad. The attributes 
m^ntio'ied in the Chhaudogya-Upanishad should not 
be gathered in the Taittiriya, because they are not 
mentioned in the latter. As to the purposes of the 
Upasana, thay are served by the attributes mentioned 
there, namely 'dark-brown' etc. What need is 
there for tLe gathering of attributes mentioned 
elsewhere, for which there is no direction in the 
srnti ? 

(SiddhAnta :) — As against the foregoing we hold as 
follows -. In all cases, where the Upasana is one, such 
attrilmtti as sinlessness mentioned in ths Chhandogya, 
in connection with the Dahara- Vidya etc., should be 
gathered together elsewhere in connection with the 
DaLaxavidya etc., taught in the Taittiriyaka and 
other Upanishads, inasmuch as the purpose of these 
attributes is the same, namely, to subserve the 
npasana. Just as the subsidiary acts (angas) enjoined 
(in different s'akhas) as parts of one main act enjoined 
are gathered together in the case of the Agnihotra 
and the like, so in the case of the Dahara- Upasana 
or the like, where the terms of injunction etc., are 
same, the attributes (mentioned in different s'akhas) 
should be gathered together. Wherefore, it stands 
to reason that the attributes mentioned in different 
s'akhas in connection with the same Upasanas should 
be gathered together. 



Ad h I karan a 3= 

(If you maintain) that they are different because of the 
scripture, (we reply) no, because of the non-distinetlen- (III. iii. 6). 

In the Brihadaranyaka-npanishad and in the 
Chliandogya-upanishid, the contemplation of the 
Udgitba song as Prara, leading to the enomy'e defeat, 
i3 enjoined. A doubt arises as to whether there is, or 
there is not, a unity of upasana in this case. 

(Purvapahtha) : Since the terms of injunction etc. 
are same, there ifl a unity of upasana. 

(Oojection) -.— The object of the upasana as Prana 
enjoined in the Brihadaranyaka is the agent in the 
act of singing, i. e., the one that sings the 
m_y be known from the following passage 
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*' Then they said to the breath in the month : ' Do 
thoa sing for os.' ' Ye*,' said ibe breath, and 

B&Ug."* 

But in the {use of the Chhandogas the objict of 
contemplation is the Udgith&,it^elf which is sungr, i.e., 
which is the object of the act of singing, as may be 
seen from the following passage : 

" Then comes this breath (of life) in the mouth. 
They meditated upon the Udgttha as thatbreath."+ 

Therefore the opasanas,are different. 

{Awtwer ■) — The opening statements in , both are the 
■UT3. TbeBribadaranyaka opens the section with the 
following words : f 

" There were two kinds of descendants of Prajipatl, 
the Devas and the Asuras. Now the Devas were 
indeed the younger, the Asuras the elder ones. 
The Devas who were straggling in these worldSj 
said ' Well, let us overcome the Asnras at the 
sacrifices by means of the Udgitba,"J 

The Chhandogya opens the section witb the following 
words :— 

" When the Devas and Asuras struggled together, 
both of the race of Prajapati, the Devas took the 
ndgitha thinking they would vanquish'the Asnras 
by it."S 

Therefore as the opening statements are same, the 
npasauas are identical. 

(Siddhanta :) — The eutrakara states the conclusion 
as follows ! 



• Bn : up. i-ay. 

tChb». Up. X-8-7. 
tOp-Cit. 1-3-1- 
$ Op. Git. l-t-1. 



Or (they an) not (one) owing to a difference hi to* context, •* 
(la th* eentenplatione of the ndgitha) u {Hitn than tat 

great, ate- (Hi 111 7) 

The VidyAs tinglu in I he twonpanisbads s.re not one 
and the same, because of h distinction in the context 
(prskarana 1 . Now, the contemplation tuoght ty the 
chhandogas refers to the Pranava which ia » part of 
the udgttha at> declared in the passage " Let a man 
meditate upon the syllable Om, (a part ofj the 
Udgitha.— 

But the contemplation taught by rbe Vajiiis refers 
to the whole ndgitha. Thus owing to a distinction in 
the way they begin, the forms contemplated upon are 
different, and the npasanas, therefore, are sIbo different. 
Just aa among the Udgttha-upasanas tanght in one 
and the same sakha, the contemplation of the udgttha 
as 'greater than the great' differs from Hie contem- 
plation of the same as ' golden, ' so, too, here the 
upasanns differ. 

The Sutrak&ra raises an objection and an&wets : 

if (yon think they art ease) ewiag to (an Identity la) the 
designation, that (la answered by what) baa been a aid 
(above). Tbla (identity la deelgnatlon) la possible 
indeed- (HI. W 8! 

It should not be contended that the upaean: * 
taught in the two s&khas are same because of the 
identity in the designation ' Udgttha Vidya.' For, 
thongh the things enjoined are different, the identity of 
designation is possible. For instance, in the case of 
the daily Agnihotra and the Agnihotra pertaining to 
the Knndapayin'ti sacrifice, thongh the names are same, 
the rites are different So here also. Eeuc* do 
discordance 

A Maha'deva SVaTHV, b.a. 
(To be eonti luted, ) 

* Chlw. Up. Ill- 
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T17K \ KI»\MA-M "'THAS WITH ST? IK A NTH A 
UUASUVA. 



!' (.11 1 1 II "I <1 ft •■!•! j'"'J< y.>J'. 

Adhlkamna 4 

And tn:n:: ■ :'. the Priam boitg maatloatd •: :i» objsct of 

«st«c?'.»*.ire) tlir«Eh«t, St is bat right tie 1*7 ti»t 

Frum ;• tlii object s( SBattmplttiw). -fl iii- S 

In th- ( !:!iin:<ioi.Mn it is said " Let a man 1- ntera- 

|>lat<- tr<- -t M-.1M1- • On: ' tin- IMgitha."* Now, ;•. iluutil 

m-i-i- :i~. tu wintln'i' !>»■ ei.nlemplation here enjoined 

tv{ci> t" IMjiithu nod IVitnavti as twn distinct ''bjects 

•»( conteinrrLitiijii comprehended for futility's sake in 

«ni' uci of co'tictnplali *n, or it refers lo one of them 

only, 

(J # t'irt-«j»fifc*)iJj); — It is true that Pmuavasnd I'dgi- 
tha aie <rmmm«ticft]ly in the mma case, put in appo- 
sition i'i i-ach other mid llius referring to one mid the 
Mini- thing ; ami this i* possible when one of lluni i* 

•up. C;:- l-l 1. 



the substantive and the other an attributive quali- 
fying i' Still, thete is norhiog to shew either that 
the Pranava in the substantive qualified by Llie Udgi- 
tha, or that the UdgUba !.i (he substantive qualified 
by the lVanavn. The contemplation therefore re- 
lates to them as two distinct 'hings comprehended in 
one net of cotitemplalii'ii. 

(SidilU-'i ida :— A" a: ;iins[ the foregoing we hold 
as folloitri : tlie contemplation does not relate to the 
Pranaia and the tiltfitlui (.* lv»c> distinct thuigs com 
prebend* d 111 i-ne Hi>gl« act of toiiteii:piati 11. In the 
fir»t prupalhaka of the ( hhamio^rya, the upakruma or 
the opening words of the tfeciiun are, "' let a man con- 
template the syllable ' Otn' the I'dgitbu ; ft.]-, with 
' Oin 1 * people begin lo siug th<# Uil i .'itha.''+ A.i in the 
opeuinjr words, so, even in the setiuel the Piunava is 
pointed to an the object of worship here intended : 
" jSuch indeed it the full recount of this very syllable/* 
'Xhne the Prauava is here the substantive qualified by 
Udgitha,+ »od it is therefore right to hold that the 

* Thi» »ln.-wa tli&t ' Oin' ia the tlnu^ tu Lu co:>tem)jl«t<><J upon. 
tOp. Cit. i-t 10. 

JThia ia to *»)■ tli»t Pmnttvo whitli occur* in the OiI^iImi wg 
ahu:iid bf t'L'iitifHi plated hurt* 
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Cp»sana refers to Pranava alone. Accordingly, Pra- 
nava alone i« the object of contemplation here enjoind. 

Adhfkarana-S. 

Owing to Identity In all rsBpeate, iaew (ihoild ts udantsoi) 

elsewhere. (III. ill. 10). 
' " He who knows the oldest and the beat becomes 
himself the oldest and the best. Praoa (breath) in- 
deed JB the oldest and the best :"* in these words do 
the Cbhandogas and the Vajins, when enjoining the 
. contemplation of Prana, speak of Prana as the oldest 
and so on, as also the Kaushitakins. By all the three, 
the seniority of Prana has been explained in one way, 
namely, on the ground that the stay of speech and 
all other sense-organs as well as their functions 
depend entirely on Prana, That Prana partakes of 
the richness of the sense-organ of speech and so on 
is declared in the ChMudoaya and BrihadArnnyaka 
in the following words : 

'■ Then the tongue said to him : ' If I am the 
richest, thou art the richest ' The eye said to 
bim : 'If I am the firm resr, thou art the firm 
pest.' The ear said to him : ' If I am snccesa, 
thou art success.' The mind said to him : ' If 
I am the home, thou art the horae."t 

Now, a donbfc arises as to whether the Kaushi- 
takins should or should" not include in their contem- 
plation attributes snch as richness and so on which 
are not taught in their Upam'shad. 

(FArvapakslia) • — Those attributes shonld not be 
included, 'inasmuch as such attributes alone as are 
itpoken nf. in the KtiusMtaki-Upanishad are omphati. 
eally prescribed for contemplation, in the words 
"He who contemplates thtut" ete.J 

(Siddkanfa) : — As against the foregoing we hold 
as follows : Though not mentioned in their Upani- 
shad, richness and other attributes should be included 
by the Kaushitakins in theiT contemplation of Prxna; 
for, by the word 'thus' even those attributes which 
are not mentioned in their upanishad are referred to 
as well as those mentioned therein ; and Prftna, — 
of which all these attributes sir© predicated — being 
one and the same, all its attributes are naturally pre- 
sent in the mind. Just as Devadatta. who was once 
seen to teach the Vedas in the city of Madhura is 
recognised as a teachor of the Vedas when after- 

■ Clitii. up. 5-1-1. and Bri. up. Ml. 
t ChLfi. up. a-1-13. 
I Op. Cit. 4-20. 



wards seen in the city of M&hishmatt though here he 
does not actually teach the Vedas, bo also, Fran*, 
described in the Chbandogya and other Upanishada 
as rich and so on, come up agnin elsewhere to .the 
mind as possessed of the same attributes though not 
there described as possessed of those, attributes. 
Therefore, ns they are referred to by the word ' Elms', 
richness and other attributes should be included by 
the Kaushitakins in their contemplation of Prana. 



Ad h I karana— 6, 

Bliss ana other (attributes should be gathered together, owing 
to tile identity) of the main thing. (III. ill. 11). 

" Owing to identity" : these words shonld be 

understood here. In treating of the contemplation 

of the Supreme, bliss and other attributes are spoken 

of in connection with Brahman, — ' the main thing/ 

the chief objeot of contemplation, — in the following 

passages : 

" Real, consciousness, infinite is Brahman."* 

" Bliss is Brabman."t ~ 

"Right, real, the supreme Brahman, ia Purushn, 

dark and brown."$ 

" Brnhman whose body is akas'fu whose nature ia 

true, whose delight is life, whose mnnas is bliss, 

who is replete with peace, who is immortal. "$ 

A donbfc arises as to whether it 1^ necessary or not 

necessary to think of ail of them in all contemplntions 

of the Supreme. 

{Purvapaksha' \ — ft is not necessary to gather them 
all together in all cases : for, Brahman is ouo, and i£ 
many different attributes are predicated of Him, He 
becomes many, different, nttrihu,tes making different 
substantives. — Or t*hus : It is not necessary to gather 
all attributes "together because the contemplation of 
the Supreme as taught in one Upanishad is perfect in 
itself mi embracing the attributes mentioned therein. 

(Sid'lhanta) : — .\s agninst tlie foregoing we hold as 
follows : Brahman, the object of contemplation, and 
of whom these attributes are predicated, is one and 
the same, and therefore bliss and other attributes 
shonld be gathered together in thought in all contem- 
plations of- the Supreme, wherever taught. Black, 
white, red : broken-horned and full-horned : it is only 
each sets of opposite attributes as these that maketho 

•Toitt, Vp.i.i. 

+ JIM. 3-6. 
I Uahniui. 12. 
§ Tui. Up. IB. 
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*wb*tea*ive different ( bat not such sste of uttHbutee 
m 'btipfc, rwt«Mliiif, big lily.* Therefor* the 
several attributes of Brahmen being sot opposed to 
one stiother, they do not m*be Hibi different. Accord- 
ingly, owing to th* identity of Brahman of wbom 
these attributes *r* predicated in mil Ike several Upa- 
■.iaheda, Wis* end Other attribute* occurring bar* and 
there shoeld nil be brought together. 



if*, 
ffii. ffl. Hi 



Adhrkatrm.na-7. 

Ss mm ft* sash (sjasfkutei) u fa- 
ml iiae m fenit trw IMsweiistim- 

" Joy, verily, ia Hie bead" ,* ia sucb passages M 
the**, joy-be*dedoe** end the like ere spoken of m 
tbe attributes of Brahman- A doubt arise* a* to whe- 
tber even tbeee should bt roduded in the contempla- 
tion of tbe Supreme, like bite* end other attributes. 

(/MrMpok***) : — Whet objection it there to inclu- 
ding theee also, along with tbe attribute* §uoh a* " of 
unfailing will f" 

[SiddhdiUa) :— We reply n» follows ; Joy-headed- 
oest and tbe like should not be gathered together 
in the contemplation of tbe Supreme ; for, they can- 
not be regarded ae attribute* of Brahman, in tike 
•am* way aa we can regard the attribute, " of unfail- 
ing will." To due them among the attribute* of 
Brahman is to regard Him at oompoeed of parte -, 
and thie will aobject Him to moreaae and decrease. 
If joy-headedneas and th* tike be the inherent attri- 
bute* of Brahman, Be will be differentiated. Tbeee 
attributes cannot therefore be taken into aeooont in 
connection: with the contemplation of tbe Supreme. 

There ii no such objection in the case of omnis- 
cience and the like attributes, inasmuch aj they are 
inherent in the very nature of Brahmen. So, the 
Sutraker* say* : 

Sat th* ethsn {thmls k* fithsrtd tofttstr is thesfht), 
bsenut if th* aunilarttr la the attar* of thJaft. 

(in- ax ii). 

The other*, — namely, omniscience, erer-conten- 
tedness and so on— are inherent in the rerj nature 
of Brahman. A* such, they are all tinnier {to bit** 
Bwd the like) in their nature and should therefore be 
brought together; whereaa joy-heededneea and the 
like are not inherent in the nature of Brahman and 
cannot therefore be included in the contemplation of 
tbe Supreme. 



• jwa. *-f 



Adhtkau-auia &. 
(He insisnys *al sthsr* ***» at k* eeBtoamlatett 1 

af th* a k e ww el aet a th* asm* emteay l aa ttt aB- 

<m m it) 

Now, a doobt »n**« aa to whether it i* absolutely 
necessary or not necessary to contemplate the aona- 
maya (physical) and other A'tmani also, in tbe saroa 
way that we should contemplate the A'nandamay* or 
Bliasfol A'tman above referrod to. 

(PumtpaStfka) : — Their contemplation ia absolutely 
necessary, because it ia impossible to contemplate 
the Innermost A'nnodsnaaya or Blissful A town an 
tbe Innermost Being dwelling in the annamaya and 
other A' tmana, without contemplating at the same 
time the eanamaye and other A'tmans themselves. 

{tyttdkAida) : — A* against tbe foregoing we hold 
a* follows : The cod temptation of tbe annamaya and 
the like is not quite necessary, because. y% is of no 
nee. Tbe purpose of their exposition is only* to shew 
dearly the nature of Brahman, tee Blissful (asande- 
maya). Accordingly it in necessary to reflect upon 
the annamaya and the like only till Brahman 
is reached Their contemplation is therefore not 
absolutely necessary - 

AadstosBatsftkawtraAtmaa. (HL Jg. ltt 
" Having united with tbe aanamaya-A'tman,"* 
etc. In this and the subsequent passages the word 
' A'tatan ' is used alonig with each ; and this shew* 
that ' aanunaya ' and other voids denote the in- 
telligences functioning in tbe physical body and so 
on. Since all intelligences other than Brahman are 
excluded as unworthy of contemplation by the 
seekers of liberation, they should not form objects of 
eoatemplniiou at the time of .Meditation (of the 
Supreme). Accordingly the Atharresiraa says, 
" Siva tbe Beneficent alone should be meditated 
upon, abandoning all the rest." This passage de-> 
objures that none other than S'iva shoo Id be meditated 
upon by llis seekers of liberation. Therefore it is not 
necessary tu contemplate the anoamaye and others. 

a'tmta is rstsmt tt, u bt ths other east, (is shewn) by 
tkssnasl. (ill. »• W. 

Here, tbe passage, " Yet another inner A'tman ia 
the bUaafnl/'t refers to the A'tman, the Supreme Soul 
(A'tnaaa), not to the pratyagatman or the individual 
•on), just a* the word ' Aiman' refer* to tbe Supreme 
Soul in the passage "From A'tman is the ether born."} 

•T*J- Up. is. 
f Ibid, »-6. 
tlte&l 1. 
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This is proved by the sequel, " Having united with 
the Bltssfal Sou) (A'tman )."* Therefore the contem- 
plation of the Blissful Sou) is the paramount one, 
being the contemplation of Brahman Himst-lf. 

1/ St be urged that because of the constant presence 

(»f A'tman', the aansmays, etc , alio should he 

contemplate!), we reply that ire still held te 

oar view beeaaia of the special stress- 

(III. Hi. 17). 

(Objection) : — Since the word ' Atman' is used even 

along with anuamaya and so on, there is nothing 

wrong in contemplating them also as the Paramat- 

nan, as the Supreme Soul. 

{Answer) : — No ; for, from the words " yet another 
inner A'tman is the Blissful," we understand that 
the Blissful, — the Paramatinun, S'iva,— is distinct 
from the aonainaya and so on ; and the passage 
'■ S'iva, the Beoeficeut, alone should be meditated 
upon, abandoning all else,"f emphatically declares 
that S'iva alone should be contemplated, nil others 
being abandoned. By the word ' Siva' here is 
denoted the Supreme Brahman as devoid of all taints, 
as the repository of all beneficent qualities. Indeed, 
mnkti, the attainment of equality with Brahman, 
accrues froai a continuous contemplation of Him who 
is Divers-eyed (Virupftbsha) and Dark-brown (Krish- 

napingata.) So that, since fruit ' corresponds to 

worship, the contemplation of beings other than 
S'iva, and who are therefore not beneficent, cannot 
lead to the state of S'iva. Therefore, tie Blissful 
S'iva alone should be meditated upon. 



Adhlkarana 9. 

The new one (is intended) Jure, because that alone 
is said to be the act enjoined- (in. iii- 13). 

" He who knows the first and the best": % the section 
beginning with these words teaches later nn,— in an- 
swer to the Pr&na's question " what shall bo dress for 
me?" — that water is the dresi for the Pram* and then 
proceeds to say : "therefore the S'rotriyas who know 
this, rinse the mouth with water when they are going 
to eat, and rinse the mouth with water after they have 
eaten, thinking thereby they make the brenih dressed 
(with water)." — What is the thing enjoined here? — 
Is it the rinsing of the mouth with water as well as 
the contemplation of Pi-Ana (breath) us dressed with 
water ? Or is it onlv the latter ? 



[Pi'iriapaksha) . — Both are enjoined here, as there 
is nothing to 3hew that the one or the nther alone is 
meant. 

(Siddhaiita) : — Since the rinsing of the mouth with 
water is a thing already known to us through current, 
practice based on Smriti, it is only the meditation of" 
Prina as dressed with water that is enjoined here, 
sinco it is the thing which we have not as yet known 
and which we learn here for the first time. What is 
not known to us otherwise has alone to be learnt from 
the S'ruti. Where the n?w thing is not expressly 
enjoined and the S'ruti takes the form of anuvada, a 
restatement of what ia already known, we should 
understand an injunction with reference to it. There- 
fore, we should understand that the meditation of 
Prana as dressed with water is alone enjoined here, 
as a thing not known to us before. 



* iiid. 3-io. 

; .... 'V.li.l.i . U. 



Adhlkarana lO. 

(The Vidya ie one and the same) as (some of the attributes 

mentioned in both) are identical, aa also because of the 

absence of any distinction (in others) (Ui. iii- 19-) 

In the Agnirahasya and the Bribadaranyaka the 

S'andilya-Vidya is taught. In the one it is taught 

as follows : 

" Let a man contemplate A'tman, formed of 
thought, embodied in life, luminous in form, of 
unfailing will, und of the nature of other 
(akas'a)."* 

In the other it is taught as follows : 

"That Person (Purushu) formed oi thought, being 
light indeed, is within the heart, like a grain of 
rice or barley ; He is independent, the ruler of 

all, the lord of all, — He rules all this, whatsoever 
exists."t 

A doubt arises as to whether two different Vidyas 
are taught in the two places, or one and the same 
Vidya ib taught in both. 

(Purvopalfsha) : — In the one place the Pnrusha, 
the object of contemplation, is great, being ' of the 
nature of ether (fikas'a) ' ; whereas in the other He 
is small ' like a grain of rice or barley.' In the one, 
again. He js said to be f of unfailing will/ whereas 
in the other He is said to be ' independent ' and so 
on. Thus the nttributes being different, the Vidyaa 
taught in the two places are different. 

-* MldhyarHlinaB'ikhi. 
t Bri. Up. 5-6 
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{8*d dk& mi#) - — A* a«*tn** the foregoing W* hold a* 
follow* s In both alike, the Purssba w described aa 
aawaowya (formed of thought) aad ao on ; and m far 
the Attribute described in both we identical A* to 
Ha tariff d»»*crib*d t« l» ol the nature of «-tber 
(ji*A#*;, it may be e*pJ*jsed «■ intended t« »bew that 
H* i* pare like ek****, or to pre*** Bin by »nj of 
•hewing hew gk>>io«« He i». Th« ettribate of inde- 
pendence and the like- cannot be in any way tltrtin- 
gnisbed from the attribute eipreased in the word*, 
" ol unfailing will." smd are therefore identical. 
Hence the identity of Vidti. 



Adhlfcarmna II. 



It alM (btwam, IhMM of CBSs) ntetim 
CtafcthalO* mtULIW 

In tiM BrineAtrajiyaka, in the section beginning 
with tit* word* " That Prison who ia to the o>-l- there 
and He who i* in the risrbt eye hero,"* the S*mti de- 
clare* that the true Brahman embodied in the Vjnh- 
ritie — the utterance* (nucb as Hbuh, Bhunih, Sarahs, 
— shoo Id be contemplated « dwelling in the solar 
orb and ia the eye ; then the S'ruti assign*, in the 
word* " His aecret name is A hah" m mcr*t name to 
him an dwelling in the eoamo* ai a whole, end aaajge* 
in the word* ** Hi* aecret or.me is Akaw" another se- 
cret name to Him a* dwelling in the individoal orga- 
bJssb. 

A doubt »ri»Hi a* to whether both the nnmsa »boold 
or should not bo thought of ia each cane. 

(I'^rapWa :— The object of worship being the 
aame in both, namely Brahman, one and the same 
eidyh it taught in both. Therefore, in each ease both 
the names ahoald !•*• thought of. 

{Biddkfittta):— The MOtrakara e»yt as follows : 

Or, set **, betasat then Is a Ottbwtba (tii-Hi H) 
Here there is no identity in the VidyA, twenties the 
object of worship is in each cage different, aa rvletad 
to Knch different seats ar the srn and the eye. There 
fore each name is appropriate in its own place. 



Adhlkavrama 12 
JksA (the trvtl) rtreali (SesatUr) (Hi UL 10.} 
The Mandala-Yidy* or the contemplation of the 
orb is taught in the Cbbandogya and the Bnhuda- 
raoyaka. Is the Vidyi identical or different ? 

i 



(PArrapek***) —The Chhiadogya teach** as fol- 
low* :— 

** Now, that gulden Hereon who is seen within the 
»n», with golden ** beard and gol<ien hair, golden 
altogether to the very tips of Hie nails,"* and so un. 

In the other. Having — in the words "He that golden 
Person who dwells in the sun within,"— spoken of the 
gulden Person dwelling in that person who dwells 
within the orb which is mad* np of the three vedns, 
the s/roti concludes a* follows :«— 

" All is Kudra Homage to the Golden-armed, to 

the Golden Lord, to the Lord of Amlnka, to the 
Lord of Uma -, homage to Him again and ajjai- '+ 

Thos the Terttiityahe speak* of the Person ».- 
geldeo-arroed, and the Lord of Uma. Now, niiwe in 
the one He is described aa gotten in all part* of tl.r 
body and in the other as golden only in the arms 
there is a difference in the form. Again, in the one 
He ia described as the All, while in the other He «• 
described as the Lord of all worlds, and thos there r*. 
a difference in the attributes. Bene* no identity in 
the Tidy*. 

(Siddhanta :,— The Vidyi ia not different. Identity 
of Hi* place a* deweUing ' within the *ue"J points 
to identity in the Tidy A. A* the Taittiriya-npaniehadf 
epeaka of the Person aa golden in the opening word* 
of the section, the description in the sqoel that He ia 
golden-armed ia only a synecdoche, and therefore 
oven in the cfoeVding paasage the s'ruti means that 
Be ia golden in ail parte of the body. We have 
•hewn that Though Be is the Lord of the world, it ia 
right that He is one with the world, because of Hi* 
having entered into it. Therefore as one aad the 
same entity- is referred to in both the place*, each 
attribute* aa being the Lord of Urn* and so on should 
all be included in the contemplation in each case. 



* Op Cft l-ft-8. 
tUabtai. 13... IS. 



J Chhl. 1-** 



A aLvBA'Btv* S'a'stst, »j. 
(fo •« amtinucd.) 
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{Cfjntinnrd front pay .»(, 
Adhlkarana 13- 

Asi biftci too, tli* kcemillibBntt and ths perrMlao sf kw/rw 
i HI ill. «)■ 

The; Kin»yaniya* in their kliilas or nupplcmentttry 
Ults read as follows : 

brahman accomplished mighty di-ctls of valour; 
Brahman, the Supreme, in the beginn ing- per- 
meated heaven ; even before the T sSiiaV did 
Brahman eiist ; with tbiil Brahman, who ia there 
fit to compete ?'** 

The ai'ta known to all people, — namely, the act of 
burning the three worlds, the act of swallowing the 
deadly poison, and so on,— un surpassed by any, and 
v<*rv hard f»r others to achieve, have been achieved 



by th* Supreme Brahman in the form of Sri-kanthe, — 
that Brahnian who is Superior to Hari, Hani, and 
Hintuyagarbha and «o on, and who lay pervading the 
abode of Sapmnw Heaven even prior to their crea- 
tion The question is, is it necessary or not necessary to 
think of this accomplishment of mighty deeds of 
valour and this pervasion over heaven, in all oar 
contemplations of the Supreme Being ? 

{Fi'irrupaksha} : — Because thes* are, like others, 
attributes of Brahman, and becanee these are not 
spoken of with reference to any particular injunction, 
they ahould be thought of in ail our contemplations of 
the Supreme. 

(Siddhiinta) : — As against the foregoing we hold as 
follows . The permeation of the Divine Being through 
the supreme heaven shoald not be thought of in ail 
onr contemplations. By the very nature of the thing, 
it ahould be thought of only when we contemplate 
Brahman in abode* other than the email ouee. "The 
Devaa verily went to the region of Svarga, and they 
asked Rodra who He was ."* here the Srnti speaks of 
the Supreme Abode, which is Superior even to the 
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abodes of Bruhma and others, and which, as the seat 
of unsurpassed biisa, is called Svarga. Therefore, the 
permeation through heaven should, be tbocrght of in 
contemplating- Brahman in abodes other thau small 
ones, i.e., io contemplating the Vai'gv&nara mid the 
Lite. As associated with it, even the accomplishment 
of mighty deeds of valour should be thought of in 
those cases only. 



Adhikarana- 14. 

ini io tog in the Fnxuha-vidya, because of tie absence of 
mention of others- (III- lii. 31). 

Purusha- Vidye is taught in the Chhandogya aud 
the Taittiriyaka Upanishads. " Purusha (man), 
verily, is a sacrifice. The twenty-four years of bin 
life is the pratas-savana or morning sacrificp,'' * and 
eo on : in these words the Purusha-Vidyi is taught in 
the one ; and in the other it is taught in the follow- 
ing words : " He who thus knows, — -his self is the 
sacrifice! - in the sacrifice, bis faith is the wife, -bis 
body is the fuel, his breast is the altar. 1 ' t A doubt 
arises as to whether the Vidyas taught in the two 
upanishads are identical or different. 

(Pilrvapaktha :) — Because the Vidyas in both upani- 
shads alike are named Puvusha-Vidya, and b(j«ause 
the different members of the sacrifice are imagined 
alike in both, the Vidyas are identical. 

(Siddhanta :) — As against the foregoing we hold as 
follows : The Purusha-Vi.-Jyas taught in the two 
places are different ; for, i he members of the 
saciific'e declared in the Taittiriyaka — namely, the 
sacrificer, his wife, etc., — as also the three savanas 
axe not mentioned in the Chhandogya, whereas in 
the latter the three savanas are represented in quite a 
different way. In the Taittiriyaka the three savanas 
are represented in the following manner: "What 
we call evening, morning, and noon a/ethe sevanas ;" 
while in the Chhandogya man's life-period is divided 
into three isarts and these pirts are represented 
as the swanas. In the Taittirjya, moreover, no 
specific frnit is declared. "For the Light of Brahman, 
one should utter ' Om' and contemplate A'tmtm ;"J in 
thet=e words Brahma-VidyA has been tanght, and the 
frnit thereof has been , declared in the words " He 
attains Brahiban's greatness ; " and then ia taught 
Pnrusha vidys. in the words' He who thus knows, — 
his self is the sacrificer in the sacrifice." Thas the 



Purusha- Vidyi is only an appendnge of Bmhtna-Vidya, 
the subject of discourse, and its fruit is therefore the 
attainment of Brahman. In the Chhandogya, the 
fruit of the Fnrusha-Vidyi is declared in the words 
" He lives tixtten hundred years, indeed."* There-, 
fore, uiving to a difference in the frnit and in the 
representation of the members of the sacrifice, the 
Vidyas are not identical. 



Adhlkarana 15. 

Because the act of piercing and other things 
are different. Oil- ill- 36-) 
At the commencement of the Taittiriya-Upanishad 
occur the following Mantras : 

" May Mitra be propitious to ns, and may Vnruua, 
be propitious. "+ 

" May He protect ns both."} 

A doubt arises as to whether these Mantras form 
part of the Vidya or not. ■ 

(Piinapatmha :) — Owing to their proximity to the 
Vidyas, they form part of these Vidyas. 

(SiddhAnta;) — As against the foregoing we bold aa 
follows : just as the mantra which is read nt the 
beginning of the Upanisbad of the A'tharvanikaa 
forms part of the abhich&ra or magical rite intended 
to bring about death nF the enemy because the mantra 
speaks nf the piercing of the heart etc., — or just as 
the rites of Mahavrata -and PrtiVHrpya treated (if at 
the commencement of the Upanishads of the Aitarey/- 
ins and the Vajananeyins are, in virtue of expreBB 
injunctions, parts of sacrificial rites, so, these two 
mantras form mere appendages of the act of reciting 
the Veda as shewn by the words " The true shall I 
utter " ■ " Efficient may our study prove." They are 
not parts of the Vidyas, because they are intended 
for a different purpose. Mere proximity (tannidhi) 
is invulid when*, compared with srmi (direct declara- 
tion), linga (indicjUiive mark), and Vakya (context).' 



At) hi karana- 1 6. 

But where the getting rid of (good and evil) ta mentioned. 

(we ahrall nndewttnd the obtaining *f good and evil by 

ethers) because th* declaration of the former Ii nh- 

servient to the latter u in the cau of the Ens is 

the' metrei, the praises and the singing. It 

hai sen exvlaiud (already) (III lii. 36.) 

In one section (S'&khi) of the Veda, the sage who 
attains Brahman is said Io be rtl eased from merit 



• Chhi. S-16. 
t Mfthana 52. 
j 1 bid 51." 



• Chba. 3-18-fl. 
fTait. up. M. 
J Ibid. M. 
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and dssnsrii. la another wetkm (S'shb*) of th« 
Yedn it is declared th^ of the merit end demerit 
from which he )im been the* mlu aa i i t , the former 
Mim into the friend* and the latter into U»* enemies, 
is a third Miction 'S'AkHj sgsin, both the relesne 
from them and tin place* of thrir entrance *r* *poken 
of. All Utta i» no liosfat meant for contemplation. 
Her* e doabt ante* ft* to whether in alt place- both 
the release and the pltcn of entrant,-*: should be 
contemplated or only one of them at one's option. 

(rtrrajmhtka .•— What is tbe pn*«ii /ai« view 
that saggret* it*-!f to m ? — In tbe S'tUyiysranaka, 
it it skid thut ** Hi* son* cone by fat* property, hi* 
friends came by bis merit, and hi* enemies come by 
hi* •in«." The Tandinsany, "shaking off nil evil, :.* 
a horse tbskes hi* bairn, nVl a* the moon frees ber*e !* 
from vim month o-l Hahu" * The Atbfervane-npsmsh*i : 
says," then be is wise, and shaking off good and eril 
he reaches the highest oneness fres from psasions-'t 
Here, in tbe urnti which declares release from merit 
sod demerit, we •boitld not understand as ^eelared 
the pl.ics» into which the merit and the demerit enter, 
for the mere reason that the irati whieh speaks of the 
release does not expressly speak of the muter. 

(Siddh&*te' i : — A* against the foregoing we hold as 
follow*- W!«cn the relex** alone u declared, or 
when the places of entrance alone are mentioned, it 
stand* Vi reason That we should naderstand both as 
decided in conjunction, sot one of theto alone. The 
psm*sife which speaks of the entrance is sitpplemen- 
t iry to that which kpeaks of the release, and shoe Id 
therefore form on appendage to it; for, as declaring 
where tbe shaitdoned merit and and demerit enter, 
the former passage nece*Mri)y rresspposa* (he latter. 

[tfiiji-itiun): — How cit-n «. passnge whtcb occur* in 
one section of the V*d* be sit appendagf^to that which 
occurs io another Miction? 

( Smtrtf'y.— Jiwtt as the passage "yon Kesea, tbe 
children of the Udnmbera-free". is supplemented by 
the passage which ijccar* elsewhere and whieh serves 
to particularise the Kusas -, ur just ns the pas- 
sage " by tbe nwm of the 1 Was and the Aanras" is 
kUpplutneiited by tho paisage, " the metres of the 
Deves ahoeld come first," which www elsewhere;' or 
jast as the passage " he should offer the stairs, of the 
shadow's -rite" is supplemented by the passage "he 

~»"rwi*" IV sis. 

* Hun.!. i>l.l:i. 



should offer the *totm of the snedascR-rite when the 
son has half risen ;"* or jaet ss the passage " «ho 
ritriks should ring** is supplemented by the paseasra 
" the Adhvfrjs priest •boo.ld not sing," which ex 
olades seme ui the ritriks from tbe operation of the 
iitjanctioB, — so also, when it is posaible to male: oat 
tbe passage speak ing of tho entrance us one serving 
to "oppif merit the pssasge which spe-ks of release from 
merit and demerit, it is not reasonable to ssy that 
one or tbe other vf them should alone be contem- 
omted. 

It has been said in the first or ritnalitic section oS 
the HhnsnusV as follows : " It should on the contrary 
form a Anpplement to the other statement, since the 
sdnptton done alone is nnreasonnnle." Here in the 
present case the 'passage speaking of the entrance 
serves to preise «r magnify what is *tat«d in the other. 

(Objection}:— How ran one snpplementary passage 
(arthavsda) pressppes* soother enpplementAry pas- 
sage occurring hi quite • different context t 

{d**ir*r r— This does net detract from the validity 
of ear contention. For, we find that the •opplemen- 
tery passage, " The twenty-first from here is the sun we 
tee, 1 ' which is intented to praise the contemplation of 
SAttisa, presopposes another ■apptementiiry passage, 
which ooovrs in the mttr* sectioD of the Taittirlya-sam- 
hita and which serves to determine how the eon is the 
twenty-feat. This latter passage rends as follows: 

"Twelve ar* the months, five the seasons, three 
the words we see, and the twenty -first is the son 
we see before u* " 

In these word* it ha* beeD there determined how 
the sun constitutes the twenty-first in number. 
Therefore, though sn arthavsda, the passage speaking 
of the merit and tbe demerit ef the sage entering 
into his friends and eoemie* respectively «honld be 
nndersfbod as declared. Moreover, both the release 
and the entrance are mentioned in one psssage in the 
Kaoshltekt-TTpanishad in the following words j 

" And there be shakes off his good and evil deeds. 
Hi* beloved relatives obtain the good, his un- 
bektved relatives the evil he has done." 

Hence tbe conjunction of the two 

■ — : 



• TsKLau 
t IbM. «-»-l. 
t TaltL Sssi. S-l M) 
| VssaWI. 1-4. - 
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Ad h I karana- 1 7. 

(It sheals be thought of) «t the tin* of departure, because 

sf the absence of anything to be retched. So, Indeed, 

ethers declare. (HI- IU- 37). 

A doubt arises as to whether the release from good 
aTi<i bad deeds should be thought of as taking place 
at the time of separation frt,m the body or on the 
pafcb to Brahman. 

[P i<rvapaknlia:)—ln one place, the release from good 
and bad deeds is said to take place at the time of 
departure from the body, in the following words: 

"Shaking off all evil ana horse shakes off hie 
hairs... and then shaking off his body " 

In another place it is said to take place on the path .■ 

"He cornea to the river Viraja, and crosses it by 
the mind alone, and there shakes oft his good and 
evil deeds." 

Though thus there are two passages speaking of 
the matter in two different ways, the release should 
be regarded as taking place only at the time of depar- 
ture from the body, inasmuch as there exists no 
enjoyment of pleasure or pnio to be brought about by 
karma at a subsequent period, the attainment of Brah- 
man alone having yet to be achieved. So, indeed, 
do others declare: 

"For him there is only delay so long as he is not 
delivered. Then he will be perfect.^" 

Accordingly, soon after departure from the body, 
Brahman is attained. 

(It may be Interpreted) according to <mi will, because 
there Is no contradiction to both. (III. ill 28;. 

The S'ruti speaks of the release from good and bad 
deeds as taking place at the time of departure from 
the body.-; and it speaks of the attainment of 
Brahman aJ taking place after the release. In order 
that these two sratis may not be contradicted, we 
should understand the passage, "there he shakes off 
his good and evil deeds, " according to the meaning, 
as* suited to the context. That is to Bay, we should 
construe the passage as occurring prior to the passage 
" having reached this path of gods.''§ 

I! (Tie journey us the path of gods is still) justifiable because 

we 2nd a similar thing (taking place even after the 

attainment of Brahman), as In ordinary 

life. (in. ill. 29). 

Despite the exhaustion of all Karma at the time of 
departure from the body, the journey on the path is 

• Chhi. 9-u ~~ 

t Kmahi. 1-4- 

JCbni.6 14-2. 

§ Kftusit; 1-3. 

||Thia a&tra ia intended to explain bow the liberated noul'i 
jouniej on the path of Gixin is pontile if he has been liberated 
from all Rsnm et deaihanrl therefore freed from body and the 



quite justifiable in the case of the worshippers of 
Brahmin. For we do find it said that (even after 
attaining Brahman) the liberated son! walks, about 
enjoyiug. It has been s»id : 

"He becotnfs an rtatorvjit (svaraj , he walks 
about at will in all worlds."* 

It is like what takes place in ordinary life. In 
ordinary life, the proteges of kings obtain all things 
which are beyond ilia reach of others t Similarly the 
passage which speaks of the path can also be explain- 
ed. Though the whole karma has been exhausted at 
the time of departure from the body, still, in virtue 
of the Vidya, the linga-sani-a or subtle body remains, 
and therewith the journey on the path and the atten- 
dant acts may be effected, since then it is possible to 
walk about in the places located on the path, to 
converse with the Moon, and to do the other things 
spoken of in this connection. 

[Siddhdnta) .- — As against the foregoing we hold as 
follows : 

The passage serves a purpose when the release takes 

place on both occasions ; otherwise, Jndeed, there 
is a contradiction- (in ift. 30). 

The passage of the soul on the path of the Gods 
(Devayana) serves a purpose only when the exhaustion 
of Karma is held as taking place ~on both the 'occa- 
sions, — on the occasion of departing from the body as 
well as on the occasion of crossing over the river Viraja. 
Otherwise, i. e., if the whole karma has been exhausted 
only at the time of departure from the body, 
the soul would ,be immediately liberated and the 
passage on the pdfh of the Gods would serve no pur- 
pose at all; and th'ie is inconsistent with the erutt 
which speaks of the pasaage on the path of Gods as 
well as with-tbe sruti which, in the words " he unites 
with the supreme Light and attains .to* his own true 
being/'J declares that the soul attains, to his true 
nature by way of attaining the Illumination of intellect 
only after attaining to Brahman by the path of Gods. 
Therefore, though the sonl's wandering in the several 
places, his conversation with the moon, and his 
passage on the path of Gods are all possible in virtue 
of the Vidya or wisdom, just as the subsequent 



• Chha. 7-*B-t 

t That ia to aay. is virtue of the Brabroavidj & and by the Divine 
Grace all the things mentioned hero an possible as the liberated 
son) is then invested with it spiritual body and with spiritual 



tChbl. 8-1-4. 
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wardens* is possible in virta* of the VidyA, still, 
the saw-Ara, i*k>ng the (iirn of mtelicetwat narrow- 
■•■t, and cos-tiueing till Bmhsnan it attuned, o-e*ot 
be tfipUmrd a* 'luo t» tb» power of VidyA Wberofor* 
tt i* i eef B»r> to admit tbe coaJianaaoe of * port e»t 
Kan** mi forming the root of tie uoitn. I* cannot 
W tntint un-*i tiuU lsw eoottaoanoe of the mmeta ft ts 
dtte— not to K«t»», bai — to the will of th* P»r»mo«'- 
r»rm or KopftMM hm& ■, for we hold that the very will of 
the Lord cuontttatof the soul's Ktu-om. Certainly, accor- 
ding to our (hwrf . thnrn exist* ooawritor demerit ex- 
cept the will ol the Snprem*> Lords* rov*rn#d by tbe 
d<*og »f set* onjosnd or of those prohibited by th* 
tt'rwtU. 

iOltjn-tum —11 tHr manifestation of the soul's tree 
muuv is th* from of irtol lort— I jflamufttinft tbowid 
toko pWe after th* attain meat of Brahsnsa, than tbe 
Karma which ohm mts F sjotas l narrowness should 
eootioue utt tbe attainment of Brahman. How can 
the exhoiaaboa of Karat* toko place toe moment after 
the ero»*i&g of the river Vimjt? 

(.4*#wer): — The very s«t$ of crossing over the limit* 
«>f tbe bonedary Hn* of the M*r*r»e! ooi* ers* consti- 
tute* the attowamft of the eb ud i of the Parnmaaiva, 
which i. tbe PemeOfctaft, the eepteoe Light; end this 
m the e M oi —wt of Brabsaaa warns m apeltea 
of in the word* " having salted with the Sapnme 
I fight." The rim V,r»j4, o owo ie d with the abode 
of Vienna, constitutes the boenotay tin* of the mete 
rial uniwmj. The yogins, who ere freed ben all 
toinCaf K»rn» oo entering into the river, pass herend 
Vishnu * auoae nod enter tbe spiritnal abed* of Win 
which in fall of supremo bliss. Accordingly the erati 
•nys- 

'He reaches the goal of the path, end it is the 
*pppw«e Abode of Vishnu. " 

Hence do incongruity whatever. 



Adnlktrum 18. 



Vh« stay «t tht eSet-heMen eonthnus u leaf it 
tbtoOMlatU. (HI tU. 31.) 



• Tt has been sni'l "hove that thn UpAsakas or devo- 
te*i »f Brahnma obtain rel^wv from (food «nd had 
deads ao<l attain tn Brahman. Now- a doubt arises an 
to whnthuf thou in office do or do not attain to salva- 
tion in addition to their enjoy inar of the office- 

( Pt«n=apaW»« ■ 1 — It would at first wre thnt there 
ih no salvation at all to thn office-holders suoh as Va> 
si*hth«, innemnoh as the T'lirAnw and other scriptnree 
spaftk of their birth. Therefore tbe ooncln*ion is that 
of the bnwrtri nt truth, some attain nnlvation, and 
r>th3ra do not 

(SioSdhsBte)— Ab against the foregoing wp bold aa 

follows : The office-holders have to enjoy frnite other 

-..^ — — .- - ■ ■* — - 

• Keihe up*** 



than salvation even after the death of the> body, till 
the Karma which has invested them wittfthjeir respec- 
tive offices is exhausted. Accordingly, till the termi- 
aattoo of tbe oftoee, they eate to stay there 'in the 
saaaAra io enj<iy tbefriiits of the Karioa which has 
invented then with the offices ; tbey c»n not till then 
pan on to tbe path of Light ferchiradi-marga). Th-s 
prftmbdha kanna of evirft thoee wVo h»ve attained 
knowledge is exhausted only by the enjoyment uf iw 
fruits. Thus, those in office attain aalvatiou on the 
tenoioation of tbe office, and therefore the kmnrera of 
troth invariably attain salvation. 



Adhlluu-an& 19. 

sW i s otiktliai as ts say Tttya ; and hsnta ns rmtraiUtltB U Us 

trsU sai th* tasiiL (HI. ffl. »J 

The Broti speaks of the path of Light in connection 
with the Upikaeala-Vidy* and the bke. A doobt 
arises as to wbethrr tbe path is tNMtricted to the deTO- 
tee* of that Vidya elone or is open to all devotees 
(npaaakaa). 

(PwrMpeAsAe. ) — In the Chbaodogya, the Path of 
light is mentioned in ooancotwn with the DpahoHta- 
v3yA and the PanehAgni-Vidyi alone ; in the Athar- 
vamras it is slightly hinted at in connection with the 
Paa'npaea. It is not mentioned in connection with tbe 
cVAodilyo-vidy* and the like. The Path of Light 
most be restnoted to those Vidyis, in connection witii 
which it baa been mentioned ; it cmnnct be extende** 
to others. 

(Sidikmia — As against the foregoing we bold as 
follows .■ There is no role that tbe path is restarted 
to those Vidya* with reference to which it has been 
men Mooed On the contrary it extends to all Upaaa- 
nas Then alone will the S'mti and theSmriti beon- 
oontmdicted. In the Pancbigni-vidji the Srnti ex- 
tends the path to all without exception, in the words 
" And those who in the ferrst devote themselves to 
aasterity and penance, they proceed towards Light '** 
The Smriti also < Bhagavadgit* VIII 34) extends the 

Eth to all without exception. Therefore the Path of 
ght ia as a rnle open to all Upasakna alike. 

Some interpret the Bntra as follows : There is no 
rule that tbe Path of Light is trodden by all Upasni<ii« 
alike. Thus aloDe can the Srnti and the Smriti be 
absolved from all contradictions. 

This interpretation also is unobjectionable ; for, 
those who contemplate Nirgona Brahman, Brahman 
devoid of all atttribntoa have nothing ]Jto do with 
the path. 



•ChU 6-10-1. 



A. Haha'dita S'a'stbt, b.a. 

(7b be continued). 



Page 150 of 241 



The Vedanta Sutras 



r I"> 



rHE 



LIGHT OF TRUTH 



OK 



SIDDHANTA DEEPIKA. 

A Monthly Journal, devoted to Religion, Philosophy, Literature. Science, £c, 
Vommeneed on the Queen** Commemoration />«»/, IS07. 



VOL. IV. \ 



MADRAS, AUGUST igoo. 



No 3. 



T It V X S I, A T I O X K. 



TMK VKD.VMA-SI "1'KAS WITH tf'ltl'KAVfHA 
UKA'MIVA 



Adhlkarana 20- 
Th* Incltcicn «f (c»g»trr»t eeactptieat amceraiaj the ludeitrurt- 
!bli b B«ei:iry. bettve Srifcssas is tie time wd titer* ii 
<t pttrp;;j c.rrsdi ; U for ii;Vm« is th* cue ef tie 
Binir* of '.ha api3»i- This hti been rsiplibed 

(friioi* 'Hi. iii yy> 

in (lie tiifyi-Hriili mat h.i, wlnfc initteirtiujt u know- 
ivil^c (<) I IridiU id, (ft tain ll(*iliij*i are lli:tllr in tin; 
words " Neither grusu, uvr (inf. itirt' shi-rt,"* iind s<i 
on. In 1 1"- Athurvuim uUo ihrv an found m sueli 
fumtiifeii it-t tlif following - 

That ulinjli cniinol In- m en nor seised, uhicli lins 
no family and nu ra»li 4 ,"i aud sr> >>n. 



• l!ri, U|-. a«i-H. 
t M I. I 1 li. 

1.1 



A doubt nri»C!i an to whether, like lilies, ttc , thews 
xhonlfl he eorrijin-hendpd i>r ikiI in ci.m emulating 
Brahman. 

(ptrru^kxhir, :- At first »i(;iit it would tecrtn tluit 
lliose di-ninl- nnd ncit hccmnitrt-lu-iidfil in nil contt'tn- 
philionsof tin- Siijinnn 1 . innsmiic-li ns, unlike Wis*, etui., 
I hey lire nut iittril.uts-.-. 

fSvlilhmitm : — A* nLpunHl tin - Jorr'jjitini,' wv, hold aK 
ftillow* : I f is proper [■• imlmir in :iil inntrmplutiona 
of tin' iSnpivmi* tin- conception of ilt-ijjals rehdiujj to 
the Ak-iiurn, Lite IndeslrnHttilt-, mire Jlmhinun. the 
pusvt'KMir (if tin? til (ri I ni It's, is the nunc 111 nil j.laeoH. 
It iii, indeed, l>y meiiiiH «.f iIicm- iitlritmU-.-, >iml in no 
ether wtiy, that si euiiti niplaMon of HraliNsan undistin- 
guished from J*ll i'Im* Ikt (.men possililc Fur Miss- anil 
dtliur attributes to distinguish lii-.Lhinuii from tlip 
[n-atyayittnim, (hey iniist |>c rucIi jh* »i*« 11 n associated 
wHh imy nieiMi ipiitlitic*. Anil it in tlm vi ry nature of 
attvilmteM tii atiwnvs tircoinjiiwiy tin- itniin thiug of 
which tht-y tiro spukcu of an attrilm lea. I've instance: 
though the inantrn " I > A^ni^ know tin) Hotri's ilfmd, 
and the snerilict'," which in mjoiiied in connpction 
with the upusitd <>f thf piirodus'H in llip Jamndiignya 
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sacrifice of foar nights, — occurring in the Suraaveda, 
has, hb each,* to be recited aloud, still, inasmuch as it 
should follow the main thing, — namely, the upassd 
which pertains to the Yajur-veda, — the mantra should 
be recited in a whisper. This principle has hevn de- 
clared in the former or ritualistic Bection III. lit. 9. 

From this it does not follow that all attiibntes will 
have to be included in the contemplation, as the -Su- 
trak&ra s*vs: 

This moch (ilene should be comprehended), on account of 
therngh contemplation. (Ill- ill. 31). 

'Thorough contemplation' means the contemplation 
to which one takes readily. Those attributes alone 
are to be comprehended everywhere, by which a con" 
temptation of Brahman as distinguished from all else 
is possible. Accordingly it is necessary to compre- 
hend iu the contemplations of Brahman only those 
negative attributes, namely, " not gross,'' etc., which 
are mentioned in connection with the A ks tiara-Bra h- 
maii, because they are attributes, which nerve to dis- 
tinguish Brahman from nil else ; but it is not necessa- 
ry to include also such attributes as '"who does all 
deeds, who has all desires, who has all smells, who has 
all tastes."t 

Ad h i kar an a— 2 1 . 

If yen hold that in the (passage speaking of Him who is) within 

(all) (the a'ratl refers to) one's own self possessed of the 

aggregate of the elements, ud that otherwise the 

difference ea&not he explained, (we say), no, aa 

in the eate of the teaching (of the 

Sad-Vldya). (in. Hi. 36). 

In the Biihadilranyaka Upanishad, Ushnstu nsks : 
" YAjnavalkya, tell me the Brahman who is visible, 
not invisible, the Atmao, who is within all." The 
answer is given in the following words : " Ho who 
breathes in the up-breathing, he is thy A'tnmn and 
with i i! all. He who breathes in the down-breathing, he 
is thy Atman, and within all.., Every thing ehso is of 
evil."t Then ayain Kahola hbIcs " Y&jnnvalkya, tell 
me the Brahman who is visible, not invisible, the 
Atman who is within all." But the answer is given in 
the following words : '■ He who overcomes hunger and 
thirst, sorrow, passion, old age, and death. When 
BrAhraanas know that Atmao... they wander about as 

* The rule 19 that its saflrifioial rite* the mantras, of the Simiv 
Teds should be reaited aloud while those of the Yajur-Vcda ehunld 
b* recited in a whiipor. 

f OhU 8-4-1. 

t Hit. Up- 3'«. 



mendicants... Everything else is of evil."* Here ft. 
doubt arises sfl to whether the two VidyAs are mie or 

different. 

(Pnri-njiak&ka): — Now, Ushasta's question refers to j 
the pratyagatmnn or the individual soul united to the ** 
aggregate of elements. Otherwise it would be 
difficult to explain the difference between the eutity 4 
spoken of in the answer to that question and described "l 
as " He who breathes in the up-breathing, he is ihy 
Atman," and the entity referred to in the answer (o 
the question of Kahola and described as having over- 
come hunger, etc. 

(Siddhtinta): — Aa agsiinnt the lorogoing supposition 
the sutrakAra states the siddhAnta or finnl cotsolitsii.n 
as follows: You should not say so. This srctiuii islike 
the touching (of the SadvtdyA):t " That Atman who 
is within all ; " in these words the question was asked 
in both cases alike ; and 'therefore in both cases, the 
Pftratnes'vara Himself is the entity referred to in the 
question. And He alone can be, the entift- who is 
absolutely the cause of up-breathing, etc., :md who 
has absolutely overcome hunger, etc., us stated in 
the answers to the questions. As in the case nf the 
teachiug of the Sad^VidyA, i contemplation of Briih- 
man ns Existence), the repetition of question and 
and answer refers to oue and the same subject, A 
difference in the questioner and in the form does not 
produce a change in the VidyA. According!** the 
sutrakam says : 

An exchange (ehmli take place) ; for (they both) qualify 
(BrahmanX as is the ether eate. (i 1 1. Hi- 36). 

Once the identity of the subject has been established, 
a mutual cxehnnge of idc;is should be effected 
between the two questioners. That is to say, Ushasta 
also .hold contemplate Bruhnu-n ;is one who hits 
overcome hunger, etc., while Kahola also should 
contemplate Him as the cause of up-breathing, etc. 
For, I he passages occurring in botli the sections 
specify the Famines' vnra, as in the other case of Sad- 
Vidyi. Wherefore as one and the same entky is 
spoken of in the questions and the answers, there j. 
no difference in the Vidya. Repetition is intended t 
remove doubts, as in the case of " That, thou art." 

Ad h I karana— 22. 

The same (Deity la spoken of) ; fto ' real ' etc., (art repeat**). 
(HI. ill. 37). 

As to the Sad- VidyA also, which hag beeti cited to 
illustrate the oomslusion arrived at in the preceding 

~* Ibid. 3-5. 
fCHhl. 6. 
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«*ihrlr*rtn.», there irnt^i dowbt » to whethetKtae 
Vid>a ■*• one or differtmt. 

\ ?'nH*j)*jB&*): — An * repetition » found in th* 
ou in- 'H iog, ami'** m difference ia funn.i ia the 
ui4wt-r«, at each torn * different Yidys most have 
bet-a «j*ught. 

( A'mI^A.< n^a) : — As agiost the foregoing we haid as 
follow*. Tbsrs is no difference in the Sedvidywi 
Th* mm Eighty Deity, referred to in the woids 
** Thi« Devati," et*., # ocenrs ib every question and 
in every answer, "That i» rest. That the Atmsn, 
That thoo art ; " in the** words, sgnio end sg»in, 
reality snd other attributes are found repeated. 
Therefore, tW Knttty Using one and the »im, the 
VitJyft m one nnd tbe •««.' 

Adtttfcar*rm-23. 

flfcs attrfsstst sues u tfc* pisfsnicfe of tsfsflsf ) IssSrw 

tknU tl esnrprshssasa is tfc* tmrsl aw tests* 

aftfe* tsel*, etc*. Onssf ths isms). 

nil- 111. »- 

Tbe Dabara-Vidya, — contemplation of tbe Divine in 
tho b«wt — -ri taught in the Chbiadogya, io tbe Tai- 
ttiriyiika, in tbe Bribad* racy aha, and ia tbe Ksivalya 
Up*nt»bads. Are they all one snd the mw, or sro 
they diSsrenl * 

i/'ri»TupiiJe»4u; : — In the Chhsodogys, the tight 
chief eitribotcs, including siatessness, of tbe Being 
dwelling in the ••nail lotas of tbe heart, snd tpoken 
of ss Dabara aktVa, sre declared in the passage which 
begins with the following words : 

•'There is this city of Brahman on the body; snd 
in it the palace, the small lotos \ot the heart), snd 
in it thst imsll ether ,"t 

In the Taitttriyska tbe at th bote* of tbe Divine Be- 
ing dwelling is the small lulus of the heart — as the One 
designated by the word' Sound (Neds)' which is the 
root of the Pmnsva, as the One denoted by the term 
the " Mighty Lord (Msbe*'v*ra>, as the One who is 
da k- brown,' Ki the One who has divers eyes — arc 
declared in the piFisge " small, sinless,"! «te. In the 
Bril.adiranyaka-Upanishsd are mentioned the attri- 
butes «uob as lordship, in the following passage "There 
is ether within the heart. In it there reposes the rnler 
of all, the lord of all, the kiti H of all."} 

In the K-iv«l)a-Upani*lisd the attributes of the 
Snpretnti Using dwelling in tbe heart-lotos— as tbe 

•Chhi.e-S-A. 
tOp.Ck.S-l-). 
t tUM . 10. 
t Bri. Up. V+tl 



three-eyed, as the dark-necked, as consciousness and 
btisa, as baring Um* for Bis mate, and so on— a** 
declared in the following passage 

" Regarding the brsrt- lotos onstairu-d and quit* 
pnrv, and ia its centre contemplating Him who in 
. .all- pervading ; who is intelligence and bKa*, the 
formless, the wonderfttt ; Htoi whose b*>tp-niate m 
Uma ; who is the supreme Loni, mightv, three- 
eyed, dark-necked, serene." 

Now, since dark -necked nee* and the like are th* 
attribute* of tbe body and since reality, etc., are the 
attribntes of A'tmao, they are two opposed sets of 
attributes and cannot therefore be included ia one 
contemplation. Therefore thry are different Vidyftsv 

(Sidtlhantn} . — As against the foregoing we bold as 
follows : Because tbe same abode of the heart-lotos is 
mentioned :u the several places, the vidya is one and 
the same. Therefore the attributes— such as " whose 
desires sre true'' —should be comprehended in all case** 
Sinlessness and other attributes mentioned in the 
CbhAndogya, lordship and other attributes mentioned 
ia the Bribsdiemnyeka. the attribute of being design- 
ated by the Pranava and other attribntes mention rd im 
the Taittiriyaka, the attribute of being consciousness 
and bliss in essence and other attributes mentioned ia 
t be Kaivalya-Upauisbed, — all these attributes of 
Brabmas should be comprehended in the Daheni-Tid- 
ya. The attributes of Brahman, described in the 
Kaivalyn-Upanishsd in the words " whose help-mats 
is Uma," '"one who has three eyes," are identical ia 
meaning with those of Brahman which »»e described 
elsewhere in the words " one who is d»rk -brown," and 
■' one who h<ta divers eye*." Repetition here is calcu- 
lated to produoe a high regard. Tho same coDotroo- 
tion should bo put upon all attribntes which aie thna 
repeated- Tbe Brahman in the being of whom all 
these attribntes art- predicated, and as soch Be titans 
is the objfCt <>f worship in all roses, to that ilie P*- 
preme Krabman should be contemplated in the middle 
of the small heart-lotus as endued with siniessness and 
so on, as the lord of all, as the thing denoted 
by tbe syllable ' am,' as one whose help-mats 
is Uma, as Three-syed, as Dark-necked, as Conscious- 
ness and Bliss, as Infinite, Immortal, WonderfnL 
Accordingly this contemplation is the most essential 
io ail contemplations of the Supreme, lu the Chhia- 
dogy* and the Ksivalya-Opanishads, it is said that 
he who devotes himself to this contemplation is said 
to attain, ss the fruit thereof, to the Bapreme. Bmhv 
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man Himself, the object of all worship, transcending 
the region of Prakriti or the material universe : 

"Having reached the Highest Light he appears in 
his irue foim."* 

" Having meditated thus, the sage reaches Him 
who is the womb of all beings, the Witness of 
all. transcending dnrkness."+ 

Thus, as the Attributes of dark-neekofincss and 
the like as well as tlic attributes of sinlossncss and tho 
like are ever present in Brahman, smd us each set of 
attributes presupposes the other, nothing stands in the 
way of our comprehending them all in one net of 
contemplation. The denials would be quite out of 
place if there were no occasion for them. On seeing 
tho Supreme Brahman .described as possessed of a 
body having three eye?, one would naturallj* attribute 
to Him other attendant attributes of the body, such 
as sin, old age, death, hunger, thirst, vain desires, 
vain purposes: ant it is to prevent this that tbe sruti 
declares that He is devoid of all tin, and eo on. 
Though the Suoreme Brahman is endued with a body 
having three eyes and so on, still, He is free from all 
sins, free- from old age, free from grief, free from 
Lunger, free from thirst. His desires sro true, his 
purpose* art' true, He is consciousness and Bliss. 
Hencs* no incongruity. 

Adhlkarana 24° 

(Objection):- — If in tho form of Brahman there 
should exist such parts of tho body as would entitlo 
Him to be described in the words " dark-necked," 
and so on, as Ho is described in the words " love is 
His head," then He would be subject to growth and 
decay sind would therefore cease to be " dark- 
neekud." 

(-1 Hsti.n ;.- — The siitrakiira says ; 
because of high regard, there is no failur*. fin. lii. 39). 
In the preceding sections it has be»)i determined 
that Brahman has a form described as dark-necked, 
etc., that lie is associated with the Supreme Power 
(Parnnia S'aktil designated as I'nia, and that Ho has 
till the attributes including unfailing will and so on. 
Now a doubt arises as to whether at any time those 
attributes cense tc exist ill the Supreme Brahman, 
or they never cease. 

(I'vrrajitikxha): — At first siphi it would seem tlml 
tliev eea.-e at seme tune, inasmuch as tlifv are merely 
imagined in the Snpretne Mrahmnii lor (lie sake of 
contemplation, 

[fii<ldhunta):~- As against the foregoing wv liuld as- 
fullows :■ They never cease to exist in tin; Supreme 
Brahman because of the high regard flu" Sruti shows 
for them by way of repeating in all cases Bin associa- 
tion with I'ni'i and other attributes. lieuce the 
descripiion of the Snpruue Brahman »s one of 

t K»iTul)'ft-IJ|). 



unfailing potentialities.— Where nre they repeated 
with hi.h regurd '! — We answer, every whet e. Though 
it ha' been declared that He is dark-brown and 
divers-eyed, i t. .that He is ftsftt«ciat*d withSakii and 
three-eyed, still, again, ro shew indeed it* huh repaid 
for them, the f'ruti repeats "Whon? help-mate is 
Uuia, who is the Supreme Lord, the Matter of nil. who 
has three eyes."*.. la the S'ruti treating of ihe 
contemplation of th* Divine Being in tin* snl.'tr erb. 
He is, again, out of high regard, di scribed :<r ihe 
Lcrd of T'ma, in the words ,; Honirere to the Golden- 
ariHpd, to the Lord of sold, to the Lord of AoibfktL 
to the Lord of Umi'i."t Elsewhere, again, lhar the 
I's'vnra is dark-necked, is. for the sake of regard 
again repeated in the woids •' whose iiiek i* dark, 
who is deep-red ;"..." Homage to the dark-necked, 
to the black-throated,"}' and so on. It is only to 
inspire high regard that the attributes of unfailing 
will and the like are repeated again although tbey 
have been onco mentioned- Wherefore, on account 
of the Iiil'Ii regard for their, which the siuti f Vows by 
way of repenting thenwigniu and again, the attribute 
of being the Lord of Pmi and such other attributes 
never .cense to exists in the Supreme Brahman 

In the ense of Dim rum and Brn!imnn, — ilie subjects. 
that are, unkuowblo from any other source of 
knowledge, — those who follow the authority of the 
sruti should accept wimlevcr that Divine s'ruti says 
at* to their nature Otherwise, if wo follow Mint line 
of rea soiling which is opposed in the srnti. it c:«n 
never be established that Brahman is the material 
ennse of the Universe, and so on. Accordingly, 
after having declared that Brahman is Existence and 
(Consciousness and the Infinite, in the words *' Exis- 
tence, Consciousness, the Infinite, is Brahman. "$ the 
sruti itself again declares with reference lo Him 

'' 31m Bight, the Real, is the Supreme Brnhunm. the 
Person who is dark and brown, whose semen is 
held above, who has divers eves. . . . : "j 

i. '■ , tlie sruti declares ]'r»hinnn's conditioned 
form, that He is three-iyed and that He. is associated 
with Um.'i, the Supreme Power (Paramai-'akti). 
And again, in the words '■ that is the one In is* of 
Ihaliuuin,"*' the sriii.i says that lie is possessed iif 
unsurpassed bliss. Willi refeveuee to Him again, 
the sruti savs 

'* Whose budy is akas'n, whose nature is true, whose 
delight is lite whose manna is Miss, who is replete 
with peace, who is immortal.'"**' 

* Kniv-I |i. 
t MirliatM. is. 
t '1'nil. Sum. -la. 
|Tait, l!n. 2-1. 
|! MmI,i:"iiiA. 12. 
1. 'FuiHTji. 2-s. 
«»tuiJ. I'i>. l-ll. 

A. Mahahrva Sasthi, iu. 
(To hi- I'Olifittlutt.) 
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('.ttnlinuni fnuti yatjc 52.) 

This ni,-:m*i that Kruhman $hiue*- forth with comoi- 
-.ueness, thai lit' delight 1 in Himself, that He exuits 
in l)id Supremo bliiw which run In* eiuwricoced by the 

■ inliih-kni-ana or iruiei- sense alone divorced from all 

■ n-jraiis of enttTtiAl sensation, lli.' Hois untamtn! witb 
utiy kind of evil, mid that He ih frbc from all liondaj^e 
from thint without a. l*i'j*mfn'n(f By de*rw'J>iij)» Him 
a» 'freed from nil sin* " r tin- sruli wards off nil 
'■viis that ri*ay Ik; supposed to ■■ttrtairi to Him, — as 
they pertain to ft Jivii. — uwiug to HU connection with 
a body described as diversified and so nu. In the 
words " who is thts.otuniscieut. thu aHknowor,"+ " He 
has a Supreme Sakti,": ' To tbo Loptl of all,"$ and 
th. like, tUn Sruti a|*)aks of Mis omniscience. His 
omnipotence, Hi* JndepriideiiCe. and so on. Thui 

• CMiri. H .1.5, 
+ Xti-xt, 1 I- 10. 

| Tall. S»m, I 5 ». 
1!« 



the S'ruti itself, which (it ft rids at the head of all 

authorities, proclaims everywhere thut Brahman is 
Existence, (..'. rtscinisntn**, and Bliss ; that He is 
iiifinitJ?. omniscient, ever-satisfied, independent, that 
His iu>iiij{est«tioi! hat had no beaming, that He is 
possessed of infinite and nndecaying powers ; that Ha 
delights in Himself, that- His bliss is enjoyed by the 
inner consciousness alone, that Hv is tranquil, tramor- 
tid, riark ueckrd, Jivern-eyed. associated with Uraa ; 
that the Supreme Hr.ihtcan is the soul of all, and 
the means to Salvation. Who can stand in the way 
of the S'juti ? Wherefore the essential attributes 
described above never cease to exist in tht* Supreme 
Brahman, 



Ad I kar an a- 25. 

(Tie said Brahman ut attained by tlu llbwatedj sine* the 

Utter is said to attain fnwtoa because t! the 

isslf-waHuatien aecrniiuj) « toe attain- 

meat »f Brahman. (III. !ii. 10 >■ 

Now a doubt arises, as to whether it is the Brahman 

described in tho last section that is attuiued by the 

liberated soul, or some thing' else. 

(P>'irvapak*ha) : — One thinfr suggests itself to as at 
first. — The S'ruti declares the unconditioned Brahman 
in the passages such as the folli/wintr: 
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" Who is without purls, ivithout actions, tranquil, 
without fault, without tsiint."* 

** He who knows Brahman becomes Brahman Hirn- 
self."t 

In thesa words, the S'ruti says tliat liberation 
consists in the liberated soul attaining to Brahman's 
state. Wherefore it is the unconditioned Brahman, 
not anything else, that is attained by the liberated. 

(Cunciujiou' : — As against the foregomg we hold as 
follows. It is the state of the Conditioned Brahman 
that is attained hy tbo liberated soul For, the S'ruti 
declares that the liberated soul secures Ilia relatives 
-at will and attains equality with the Supreme 
Brahman — as declared in the passages of the S'ruti 
and the-Smriti, such as " he moves about there eatiLg, 
playing, and rejoicing, be it with women, carriages or 
relatives ; " (1) " he attains perfect equality ; " ;2) 
" the liberated soul shall become equal to S'iva — only 
as a result of his attaining to his own true slate on 
attaining to the Supreme Brahman, "on uniting with 
the Supreme Light" (3) as the S'ruti says— , the 
Divefa-eyed, contemplated within the small heart-lotus. 
Wherefore the form of the Supreme Brahman des- 
cribed above ns Dark-necked is the very form to 
which the liberated soul attains ; it does not pertain to 
samsara, to the mundane existence, since that form is 
said to be free from all conditions of mundane existence 
in the words " Who is freed from all Sins." j4) The 
highest wisdom, therefore, concerning the Supreme is 
one that comprehends Him :is possessed of attributes. 
When the S'ruti describes Brahman as one " who is 
without parts, who is without actions," it is only the 
evil attributes that are denied, but not the auspicious 
qualities. To explni^. The words "Who is without 
parte, who is without actions" and " The Lord of 
Nature and Souls, the Ruler of^GUDas" (5) describe 
Brahman both as unconditioned and conditioned, as 
Nirguna and S<igwna -, but from the passages — such as 
" Who is the omniscient, the fcll-know»r ,J , " Who is 
freed from all sins" — which spesik of the specific 
nature of Brahman, we understand that the Sruti 
speaking of Brahman as devoid of qualities, means 
only absence of evil qualities, and that the S'ruti 



speaking of Brnhm&n aa possessed of qualities refers 
to tho auspicious qualities that He possesses. 

Moreover, there is a pas*afre jn the scripture itself 
which teaches that the Saguna is attained as the 
result of liberation. 

" He attains all plt-asurrs with Brahman the 
Wise." * 

That is to say, the liberated soul attains all 
pleasures with the omniscient Brahman. The word 
' with ' shows that the enjoyment of bliss is coeval 
with Brabman'a. Wherefore th« fruit attained hi 
the liberated soul is none other than the Sagtina 
Brahman. 



• SvetA. 8 13. 
t Mnnd. 3-S-». 
(I) Cthi. 8-12.3. 
(*) Mund. 3-1-3, 

(3) Chill. 8-3-4 

(4) Ibid, H-l-5 
(6) S^etfi, 6-18. 



Ad h I ka ran a- 26. 

Mo absolute necessity for the observance of directions aboat 

men contemplations, because so wa find- &$ a separate 

fruit indeed is non-obstruction (declared). 

4m. iii. 41). 

. A doubt arises as to "whether the directions con- 
cerning tho contemplations t night in connection with 
the Udgttha and such other angns or constituent 
parts of snciificial rites should invariably be attended 

to or not. m ■ 

(Ptirvapaksha) :--It would seem-that those qoncem- 
plutions should, of necessity, be gone through in 
performing the sacrificial ri>es, bccmise such contem- 
plations form p:>rt aud parcel of those rites. Though 
they are taught outside the section which treats ot 
tho sacrificial rites themselves, still, through other 
things mentioned in connection with them, they may 
be connected with those rite?. ' Though, for instance, 
tho direction that the ladle (juhu) should be of 
parua t:eer is given without any specific reference 
to a sacrificial rite, still, inasmuch as the ladle is 
invariably Associated with a eiicrilicial rite, tho specific 
direction that the ladle should ho of the pain a tree 
refers to a sacrificial rite. Similarly, from tho 
statements " He that sings aloud thus regarding ; "J 
" He who chants suman, thus regarding, 1 ^ speaking 
of the contemplations as associated with the Udgithn, 
the Human, etc., which are invariably associated with 
Sacrificial rites, we understand that the contempla- 
tions also are connected with sacrificiHl rites. Thpre- 
fore, the contemplation of the Udgttha and so on arc 
absolutely necessary in the sacrificial rites. 

• Tuitt-up-2-l. 
t T.iit. Sum. 3-G-7. 
tChhn.Up. 1-18. 
4 lb,d. 1.7-<J. 
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i SiiblKiHla) .— .\» «,gain*t th* forrgoiiiK »e htfd 
M follow* : These coutrmpUtiotw are not absolutely 
n*oe«wu*7, any w>h» (Kan the mi1k-pa.il, etc. To 
explain : Th* tcripwn **j*, " l«t him con r Mr water 
10 the cham*M» vessel,— but in the miik pail 
(godohaoa' in the case of one who seek* cattle." 
Hvre the milk-pail in prescribed for conveying water, 
not. in tho inter**!* of the sacrificial rite itself, but 
is the interest* of the sacrificer, acl the observance 
of the direction m therefore optional, not eb*olotcly 
necessary like the act of conveying water. 
Similarly, the contemplation connected with tbe 
sacrificial rite* are not prescribed in the interests of 
the sacrificial rite* themselves, inasoaeeh a* these 
rite* may be perforated witbesft the contemplations,, 

■a the follawiag passage shows : 

-i - 

"Both he who know* this (tho troe meaning of the 
syllable Out) and he who doe* not know, perform 
tfcfl same sacrifice "* 

Again, the a rati says : 

" The s»crifie* which • man perform* with know- 
ledge, faith, and raeditetton of the Derate, is 
more powerful."! 

Here, though the verb— " performs '—is in the 
present indicative, atili we assume that the s'rnti 
means an injunction, that he who seeks to make the 
rite more powerful should observe the directions 
regarding the contemplations as a me— of ecliiering 
his object. For a sacrificial rite to beootn<- more 
powerful is to prodnce its freit soon without en- 
countering obstruction from other stronger forces in 
action. Further, these contemplations pre said to 
yield, distinct fruits of their own, snch m objects of 
desire and rain ; aud they cannot therefore be 
indispensable in the interests of the secrifioiil rites 
themselves. 



Ad.ifkara.na-27. 
(Tit Vmistass art uuttrtat) exactly ss Is ths «mi «f Us 

aftsrtsfi- This hts am MjIiissA (111.10.11). 
It has been declared that in all the several upasaoaa 
of the Supreme, the one Siva, the Supreme Brahman, 
sboald ou thought of differently as endued with the 
different attributes specifically mentioned in the 
several contexts. N$w, m doubt atitsei at. to whether 
tlr* stands to reason or cot. 



(I'nrcapaktha) :— It would arTpear that, notwith- 
standing a difference ia attributes, Brahman, wlio is 
possessed of throe attributes, in one and the same, and 
^ that therefore there can be no change in Hisepamn*. 
-No change is perceived in the one prince, whether 
•"Pm** 1 ,n business, exercise or eating, whether 
he is seated or engaged in hnuting or fighting, though 
be may pnt on different ornaments on different 
occasions, and though be may be seated oo the throne 
or in any other pl^ce. So also, notwithstanding the 
difference in the abodes such as tbe heart, una not- 
withstanding tbe difference in the attributes with 
which lie is endued, Brahman is one, and His 
u pilaus most therefore! be one alone. 

(SiddMnta) :— As against the foregoing-, we hold 
as follows : Though there is so change in the essential 
nature of the one S'iva, the Pa r abrahnnui, still, there 
ia a difference correspoudiog to the difference in the 
qualifying iittribntes, the Supreme Being being 
endued with different attributes in the aeveraj 
np&aanas ; and the manner of Hii contemplation 
therefore differs by contemplating Him as endaed 
with different attributes. In the cue of offerings to 
Indra, different purooasas are offered according to 
tbe difference in the attributes, as the srnti says, 
"To Indra, the king, let the purodaVa of eleven 
dishes be offered ; as also to Indra, the overlord, and 
to Indr* the silf-fcrd."* Accordingly, the Samkar*ba- 
K&nda says, " The deities are separate because they 
are separately conceived "t Ho, here, though the 
Supreme llratimaa is one, the qpiUanii differs with the 
difference in attributes. As to tho illustration of thi 
prince who remains one though his dress and seat 
may change, even there the manner of service 
rendered by the servants differs with the change 
of dress and place, though he rmnoins essentially 
the same all the while. 

Adhlkarana 2a 

(Ths Bmptm* Brahmen uneUtsd with Vav> La io he 

onttaahvtsa In all v^mdsi) bscsuw rf tht jm- 

fltrhrT* of thi Indicstary narks That, 

taased, U ttrssfsr:,' sad It hsi beta 

■mislaid alio. (UL 111. IS.) 1 
It has been established in the foregoing art ides 
that, in all Highest Vidyas lor upasauas), Brahman 
should be contemplated The purpose of this adbi- 
karana, is t> determine specifically the nature of the 
Brahman to be contemplated. The Taitttriya says: 



• Clilu. Up. 
t JM. 



1-1-10. 



■Tsil.Ssm. 3 3-#. 
+ Op. CU. ltl-ld. 
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" All, verily, is iludra. To that Rudra be this 
obeisance. Pumsha, indeed, is Rudra, the Exis- 
tence, the Spleudour. I bow tovHirn, bow to 
Hi-n." 

" All being, the variegated world, tlmt which has 
been born and is being born in various forms ; 
nil this, indeed, is thia Rudra ; and to that Rudra 
be this bow. 
" To excellent Rudra, to the extremely wise, to 
Hira who rains all blessings, to the Adorable, to 
the Heart, we shall address this bappiefit word : 
' All this verily is. Iludra, and to that Rudra be 
this homnge ' " 
v " Homage to the Golden-armed, to the Lord of gold, 
to' the Lord of AuibikS. ; to the Lord of Uma 
be this bow, and again this bow/"* 
Now a doubt iirises as to whether the Supreme 
firahman, — who is here declared to be one with all 
and so on, and to be the Lord of Uma, — shopld be 
contemplated only in the npisana relating to the 
solar orb with which the present section is concerned, 
or in all contemplations of the Supreme. 

(Piirvapaksha) : — At first ftJght it would appear 
that such. Brahman should be contemplated only in 
connection with the njrasaj}* of the.W6(dar ortfwith 
which the present sectiormis- concerned, inasmuch as 
it will not do to do any violence to the main subject 
■ of the section, 

(Sidtlhdnta) : — As against the foregoing we hold as 
follows : This Brahman, the Supreme, associated 
with Uma, should be contemplated as such in all 
upjisanas of the Supreme, owing to the predominance 
(in this section) of the passages treating of the 
indicatory marks or attributes metitioned in the 
several other upasanas of the Supreme. To explain : 
The passage " All, verily, is Kudra," evidently refers 
to the attribute of the Supreme that has to be con- 
templated in the K'andiL ft-vidyi : '' All this is Brah- 
man. Let a man meditate on the (visible world) as 
beo-inniug, ending, arid breathing it! that Bralunau."t 
r; Purushii, verily, is liudia " ; these words repeats 
the characteristic attributes mentioned in the Purusha- 
Siikta and the upakosala-Yidyh. " The existence" : 
this corresponds to the attribute of Brahman to be 
contemplated in the Sad-Vidyi, '* Existence alone, 
my dear; this at first was." J The word ' Mahah 

t ciii.a. a.u-i. 
j ffcfrf. 6-2-1 



(Splendour)" refers t-u the attribuff of Brahman to be 
com em plated in tha Vyihriti-VitJyi, which sav? 
" ' M;rh:ih' : thisis Brahman, this the A'tman ; its limbs 
are other Devatas." * "The most beneficent one in 
the 'heart ; " these words refer to the hea't, and thus 
allude to the attribute of Brahman to be contempla- 
ted in the Dahara-vidyn, " The the Golden-armed :" 
these words refer to the attribute of golden form to 
be contemplated m connection with the solar orb. 
— " The Lord of UWi: " this is to show that Biabman 
described here fihonld be contemplated in all upn- 
sauas of the Supreme As expelling. (Sk. root (Jr«) 
the disease (Sk. ' rvj) of samsara, S'iva the Parmatman 
is called Rudra. Thus from the- very words of the 
passages occurring iu the section, it may be determi- 
ned. that S'iva, the Parabrahnran, the Lord of Uma, 
should be contemplated in all Vidyas or Upasanas of 
the Supreme. This agreement iu tha words of pas- 
sage should tertainly prevail as against the general 
subject matter of the section (whicli would !jo to 
restrict the uttributes to the oue particular Yidy4_ 
with which that sectioois concerned), as has bean 
shewn in t!<e Purvamlmumsa, III. iii. 14. Hence the 
conclusion thiit the Supreme Being, the Lord of. Uuni, 
the expeller of the disease of sainsira, sboucFbe con- 
templated ia all upasanas of the Supreme. 



AdMkarana-29. 

Jls an alternative for tie preceding, tfcey should firm 

(parts of) the ritaalistie sacrifice, because of the 

section (in which they occur), as in the case 

tt the mfttii cnp.^IlL iii. itf. 

In the Agnirahasya-Brabmana it is said, 

"It saw thirty-six thousand shining fire-altars, 
belonging to itself, made of mind, built of 

miud."t 

Further on the sruti speaks similarly of other lire- 
altars built of speech, built of breath, built ol 
sight, built of hearing, built of action, built ol 
fire. In man's life-span extending over oiielmn- 
di'ed yenrs, there are thirty-six thousand days- 
Computing the whole function of mind iu a day as 
one lire, there are thirty-six thousand fires. These 
should be regarded as the PratyagjUman. the Inner 
Self. So too in the case of fire-altars built of speech, 
etc-l Now a, doubt arises as to whr ther th«y form 
part of the sacrifice of knowledge or part of the 
sacrifice of ritual. 



• I'Ait-U|>. 1-3. 

t I9.it u|mtha-Bniliiniin», A^iumlmsya, 6-3. Many other iuuvuk** 
are quoted in (lie neiynct twxu Iho anmc uetiou. 

A. Mamadkva Sastri, b,a. 
(Tti be continued'. 



Page 158 of 241 



The Vedanta Sutras 



THE 

LIGHT OF TRUTH 



OR — 



SIDDHANTA DEEPIKA. 

A Monthly Journal, Devoted to Religion, Philosophy, Literature. Science, &c. t 
Commenced on the Qiteen'& Commemoration Day, 1807. 



VOL. IV- 



} 



MADRAS, NOVEMBER 1900. 



I 



No. 6. 



T It A X S L A T I O X 8. 



THKVEDA'NTA-StJTRAS WITH S'Kl'KANTHA 
BHA'SBYA. 



lud fescaaaa of tfcs txtadtd application. (HL 111. «.} 
Th*»e firca form part of the ritualistic sacrifice, 
because the particulars connected with the fire built 
of brick* are extended tn them, in the words of the 
S'rnti, '• each one of them is commensurate with the 
one mentioned above." 



(Pumapaktha , ; — These imagined rirea— auch as 
those made op of speech, those made up of mind, 
etc., — enter into the sacrifice of ritual, whereof the 
fire built of bricks, just spoken of, fonni a supple- 
mentary part, Acrordingly, these fires ate only 
alternatives for tbe fire built of bricks as in the case 
of ' mental cup.' The explain. The cup offered on the 
tenth day, called aviirikya, of the Soma sacrifice 
occupying twelve days, — ihe earth being regarded, aa 
the vessel, Praj'pati being regarded at the l) L ity, and 

The ucean beiug rt-garJed ns the substance (soma), 

forms part of a iituali'stic sacrifice, though it is a mental 
tup, because the taking ap of it. the putting down in 
its place, the offering «f it the taking of the remain- 
ing liquid, the iuvitalion to drink it, and the drinking 
of it c»u be achieved only in mind : similarly, 
though mental, these fires form part of the ritualistic 
sacrifice. 

81 



(SuUih'inta) : 
follows : 



As against the foregoing we hold 68 



(Thar aw), ladatd, knowledge alma, because of the deteraif- 
oaties and of tha ftaralatiaa. (Ill ill 16.) 

They are knowledge alone ; i. i , they form parts of 
the sacrifice ff knowledge. Though it is kn«.wn that 
theee are fires formed of kDowledge because of their 
being merely imagined as fires, the S'ruti determines 
the same thing again in tbe words " these, verily are 
built only of knowledge"; and this determination 
shows that they form parts of the sacrifice of know- 
ledge. And the S'rnti expressly de flares that it is 
only a sacrifice of knowledge, in the following words . 

/' They were bnilt of mind ; in thew the offerings 
were taken by mind ; they praised in mind, and 
they extolled in mind. Whatever act was dotse 
in the sacrifice and whatever net pertained to the 
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sacrifice, ill this was done byvdnind in mental 
forma, in the mental fires built/of minds." 

Wherefore they Hie parts of the sacrifice of know- 
ledge. 

And because of the greater force of the direct declaration, etc , 

this view cannot he set aside- (III- ill 470 

Oor view cannot be set aside on the mere authority 
of the 'section (prakarana)', because it ia weak when 
compared with 'indicatory mark (linga)', with the 
'wording of the passages (vikya)' and with the 
'direct declaration (S'ruti/. The sruti rays : 

*' These, verily, are only built of knowledge ; and 

n by hini who regards them thus always, all beings 

are wod. Even though he be asleep, these fires 

are built up in knowledge in the case of him who 

regard them in tbia way." 

(Objection): — ''In these, the offerings were taken 
np in mind:" in such passages as these there ia no 
particle denoting injnnction ; and therefore there is 
no sacrifice of knowledge as distinguished From the 
ritualistic sacrifice. 

(Answer) : — The Sutrakara says : 

From the supplementary (statement!, we learn that these 

are distinct from the ritualistic sacrifice), ae the other 

(sacrifices of) knowledge are distinct. It is also sees 

(elsewhere). This has been explained- (111- Hi. 18.) 

" The off brings were taken by mind": from this 
and other such supplementary statements in connec- 
tion with the sacrifice, as also from such direct decla- 
rations as " these, verily, i.re piled by mind,'' we un- 
derstand that there is here an injunction of a sacrifice 
of knowledge. Just as the Dahara-Vidya and the 
like are regarded as sacrifices quite unconnected with 
any of the ritualistic ones, so, from the supplementary 
passages and from direct declarations such as those 
cited above, we understand that the sacrifice of know- 
ledge is also unconnected with any of the ritualistic 
sacrifices. And there are instances where passages 
which merely assert are construed into injunctions, as 
for instance, " what one does with knowledge, that 
surely is more powerful.*" This principle has been 
well explained in the Purva-Mimanisii III, V. 21, 
Wherefore it is bat proper to maintain that these fires 
are only parts of a sacrifice of knowledge. 

The Sutrakara now supposes an objection and 

answers it as follows : 

•ChhJ. 1-1-10. 



(Thii view is in) no (way objectionable) became (the transfer 

of particular! from one to another) is seen even on account 

of some similarity, as in the ease of death. So occasion 

indeed fer the relation of space. (Hi. 1U. 19.) 

'• Each one of them ia commensurate with the one 
mentioned above : " in these words the particulars con- 
nected with the fire built of bricks are transferred to 
the mental fires simply because of the similarity of 
results. The same fruit that accrues from the fire ' 
built of bricks through the eacrifice with which it is 
connected accrues also from these mental fiTes which 
form part of the sacrifice of knowledge. The S'ruti 
does not certainly mean that these mental fires occu- 
py the same amount of apace as the fire built of bricks 
We find particulars connected with one thing being 
extended to another on oecount of some point of re- 
semblance, whatever that point of resemblance may be. 
The passage ,; He verily is death, He who is the per- 
son dwelling in this orb," i-Jeutilles the person dwel- 
ling in the sun with Death simply because both are 
alike destroyers- Here, certainly, the person dwelling 
in the orb does not occupy the same space as Death. 
Thus, the identification being possible on aceoimt of 
any point of resemblance whatever, no objection can 
be taken to our view. 

The Sutrakara states ano'ber reasen as follows: 

And from the sequel, such is the meaning cf the passage ; and 
they are appended Decease of the preponderance- H. Lit. 500 
From what follows in the Bra'amaiiH, we understand 
that the passage speaking of mind-built fire and no on 
means that these fires exist only in knowledge. The 
passage referred to runs thus : " that piled fire is this 
world, indeed," and so on. In this passage, the S'ruti 
enjoins a Vidya (upisan:) productive of a distinct 
fruit. The mind-built fire and the like are treated in 
a ritualistic section simply because of the details to be 
imagined in connection with these fires abound iu that 
section. Therefore, these fires form part of tho sacri- 
fice of knowledge. 



Ad h I k a ran a 3o. 

Some (hold that it is net proper) because of the existence of the 
self f A'tmau) in the body. (1 1 1 . iii. 51\ 

Kbw.adoubfc arises as to whether it is proper or not 
to contemplate in all meditations of the Supreme, 
the nature of Brahman as described above. 

(Pih-vttpaJcaha) : Some hold as follows : 
As the worshipper dwells iu the body and manifest^ 
himself ae the actor and the enjoyer, it ia not proper 
to contemplate, in the meditations of the Supreme the 
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M tlM Self of each e our,— 4o ooniem* 
state as saeh Him who it Three-eyed sod so on. 
: (flUAdik] - As agatnei lb* foregoing contention 
*e SOtrakAre says : 

*U ifftr jjhiM 11 iwl—jlilaltiitiai Tin irtf niTlntli 
iMbteM, h hi decs** sfthstesBattieB «#Srttau4). 

tii n>iM»nnj' ni»i»Tw <hx.ib.bi-> 

- It » not the* Ik* Paremitaneo should be content- 
dated a* the IW of the worshipper who manifest* 
*aa*lf as the eater end the enjoyer. Oe the eontra- 
y, i» ia lb* opposite oatare, aa manifested in the one 
iterated from the mandene life,— t.«. r ia th« one 
*y whom all tins have been shaken off, and ao on— 
hat should be t.<onteiiiplated, because the realisation 
4 the true nature of tbc .Self depend* opori %m h -on- 
ompUuor Tie realisation of the true yati, c of 
Jr»htn»B, for instance, depend* on the conf -■■ : rotation 
«f Brahman aa He really ia The Brati cays : 

" According to what, hia will ia in this world, so 
will he be when he baa departed thia life."* 

tccordiojtlj, inasmuch aa the worshipper should 
ts control plate*} u liberated from mundane life, aa 
ree from all sins, and ao on, there is no incongruity 
whatever in contemplating the PerenWvara, — who 
1*3 to be contemplated aa the Self of the worabipper, 
-in Hia natare aa the Three-eyed, and ao on. 



AdMftarana-31. 

•That ar* *«eaaet*l wttb tht isWalary part* an let Cumin* 

t« teen aim) Thay ut tsdaot «eaan t« all vtisahj all 

their wce«limi (in.tU.tt). 

A doubt arises aa to whether those things which 
,»re enjoined in certain parts of the Vedaa in oonneo- 
•ioo with the subsidiary part* of the contemplation 

iboald be regarded or not aa forming parte of all con* 

emplationa 

{Pur&tpakAa) : — Now a repetition of the Prenave 
a connection with the Dahare^TTpHsana ia enjoined in 
he Keivelya-Upenishad as follows: 

" Having made the A'tman the (Lower) eraju, and 
the Pranava the upper arum, by repeated churn- 
ing the wise man burns up the bond. H t 

* In the Athervas'iras the amearing of the aahea is 
mjoined in eonnectien with the Ptfopeta-Vidya (the 
xmtempUtion of the Pet'upnti, the Lord of the souls,) 
ia folio we: 



" With the Mantra, ' Pire ia the aehea' and ao on, 
lei him take up the aahea, rob on the timba (with 
it) and toech theswali. Thia ta therefore the tow 
relating to the Psa'npeti, for the liberation of 
the eonl from bondage." 
Klse where the wearing of the aahea in three lines 
ia enjoined in the wo'da "Let him make three liwea,'** 
Aa oneness with Bive is declared to ba the fruit of 
this kind of worth jp. it most form a necessary part of 
the worship of the Supreme- Sach things aa are than 
enjoined aa part* of the worship of Brahman should 
{according to the PQrvapakahir. ) be observed by the 
worshippers only in the case of those kinds of wor- 
ship which are enjoined in the particular parts of the 
Veda referred to, becaace of their conteit ; thf>y can- 
not be common to all. 

{BUdh'tnt-:' — Aa against the foregoing wb bold 
aa follows : There ia do rule that the smearing of the 
ashes and the like which are enjoined in connection 
with the worship of Brahman should be confined In 
the stadente of those particular parts of the Veda in 
which they occur. On«the contrary, they should be 
observed by all worshippers of Brahman, whatever 
Veda they study and whatever reoensioii they follow. 
The s'ruti or direct declaration should prevail against 
what we may make ont from mere proximity or 
context. 

Or. ao SaoaagrsHy as la tat eats of tat hwawtattSM. tt*. 
OH. Hi. M.) 

Just as there is no incongruity whatever in nsing, 
in connection with a sacrificial rite common to all 
recensions, those iDoaotetions (Mantras) whieh occur 
only in certain receusiuna of the Veda in connection 
with that sacrificial rite, so too here. 

Ad h I karana— 32. 

Tfct whsls Is stsatlsl. at U the eats of fat tacrlids] rfts, 

ta laistd. ths Srstl tsachts. (in. HIM). 
Now a doubt arises as to whether, in the case of 
the Vaie'vanare-Vidyi, the contemplation should be 
practised in separate parts or as a whole. 

(Purcopahtha) :— The s'ruti teaches that the hea- 
venly region, the Sue, the Air (Vayu), the Ether 
(A'kds'a), Water, and Earth should be regarded res- 
pectively as the head, the eye, the vital air, the 
trunk, the urinary organ and the foot of the Vais'vA- 
nara, the Universal Man. A contemplation of each of 
these parts separately has also been enjoined in such 
words aa the following, occurring in connection with 
the contemplation of the heavenly region, a^d so on. 

"And whoever meditates on that Vais'vAnara Self 
eats food, sees his desire, and has spiritual lustre 
in bis house. "t 



• Chat. Dp. t-ta-l. 
t Op. cat 1L 



• KMagBirsdm-Up. 
t Ckhe. Up 6— ia— a. 
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Accurdinjily, inasmuch as th«« word ' contemplate' 
Atid the declaration of the fruit aff' found wentioDed 
in connection with each separately,: it ib but proper 
to practise the contemplation of each p»*t separately. 
{SitiJhtiHta) : — We say that the contemplation of 
tin- whole is essential. — To explain i . After declaring 
that the heavenly region, etc., are the In ad, and so 
OO, of the Vais'vaniira who has to he curiH'rapWed as 
having the three regions for his body, the Sruti de- 
clares further klint the realisation of Brahman is the 
result of the contetnpM inn : 

" But he who woTaiiips the Yais'vanara Self as a 
Bpan long, and :<s identical with himself, he eats food 
in all Wiiihts, in nil lyings, in all selfs."* 

Vmw, the coiir t 'Hip]:>tion of the Vais'vi-nara as a 
v fi'nlo i- 1 --L-iii : n!-;i-; I'oMiidcd on proper authority when 
. , -,,i i;vil ..iii. iiie contemplation of Him only in part; 
i' '-r U -i-,\C\ t!i:it the former alone leads to the realisa- 
ti ,1 it ilruinnau. The Sruti is not quite earnest when 
siii .ikintr "f the contemplation of the Vuis'v'utara in 
part, or of its fruit. A fter enjoining, for ■ instance, 
the sacrificial rite in the words " when a son is born 
one should offer an oblation of twelve dishes' to Vais- 
vjnara," the Sruti goes on: "What h:is been offered 
in eight dishes purifies him, as Gi'.yatr'i, with spiri- 
tual lustre;" and so on. just as the s'rnti is not 
quite earnest in speaking of the. oblation of eight 
dishes or of its fruit, so too here (in the ease of the 
VaU'vanara-Vidy*) Aud the S'ruti expressly declares 
that the contemplation of the whole is surely essen- 
tial In the section referred to, after the questions, 
" What Self, sou of Uparoanyu, dost thou wor- 
ship . ; ".. ." What-Self, Pfacbioayogya, dost thou 
worship ?", the answers are given in the words ■' T 
worship the Heaven. Lord, King;". " I worship 
the Sun, Loid, King." Having in these words 
taught the contemplation of the constituent parts, 
the s'ruri has declared here and there the fruits 
thereof in the words " He eats food, he sees desire," 
and so on. All this notwithstanding, the Sruti de- 
clares that evil would result from the contemplation 
of the separate parts, in the following words of the 
King; 

" That, however, is but the head of the Self, and 
thus J'Oflr head would have fallen (in a discus- 
sion', if yon had mt come to me,"+ 

Wherefore, surely, the contemplation of the 
whole is essential. 



Adhlkarana— 33. 

Tieyaro different* because ef the difference 12 tha 
aesignati;B, et:. (nl iii- 56) 
Here ii doubt jiriseR as to whether in the contem- 
plation of thn Supreme we should combine together 
all the various de eriptions of the Supreme, or 
contcmpiM'e each separately. 

* tfhlia-t'p 5— IK — 1. 
+ CliUsi 5—1^ — 17. 



(Ptinapaknha^. — In the contemplation of the Supra- ; 
me, we should combine all together, inasmuch as ■ 
Brahman,' the ohject of contemplation, is one and the : 
same, though various contemplations are taught seve- 
rally in the several recensions of the Veda. 

{Siddhdnta): — Ab against the foregoing, we hold as 
follows. Because of the impossibility of combining 
together the infinite nnmber of contemplations 
taught in the V'edic texts which are infinite in number, 
the several contemplations are distinct from one 
another, since Brahman, though one in Himself, hai 
distinct attributes. It has been Bhewn that there 
may be such a distinction in the worship of one and ■ 
the same Being, just as different cakes are offered to , 
one and the same Indra when endued with different 
attributes, i.e., according as He is addressed as the 
King and so on, or just aa the sacrificial fire is 
worshipped differently according to the place 
occupied, as Garhapatya, and so on. Hence the 
conclusion that, hecaase of the distinction in the 
designation and other such appendages, the content- ; 
plations of the Supreme taught in different recensions 
are different This special section has been devoted 
to the same subject, only with a view to refute the 
theory that the Vedas do not etjoin contemplation 
or knowledge (jn'ana). 

Adhlkarana34 j 

They axe sa many alternatives, because their fruits are all alike. 
(III. iii. 67). ' "'; 

Thus, the contemplations of the Supreme in differ- 
ent forms have been treated of. A doubt arises as 
to whether, in the case of a devotee, they form ^o 
many alternative courses, or they should one and all 
be practised. 

(Purvifpdkehu) : — What is the prima facie view f 
It would seem proper that the Dahara-Vidyft (the 
contemplation in the heart!, the Sad-Vidya fthe con- 
templation of the One Existence) and the like, should 
be practised in conjunction, because it is possible 
that more effort produces more fruit. There is ! 
nothing to shew that they «ie so many alternatives. 

(SiddhSnta): — As against this view, we hold as tol- ; 
lows ■ As regards one and the fame individual, al! : 
the several contemplations of the Supreme form so 
many alternative mod* sa worship — Why ? — .Jfcuuse 
the realisation of the unsurpassed Blue of Brahman, 
which is the fruit, of the intuitive perception of Brah- 
man, is the same in all cases. If the aim is attained 
by one upasan'i only, why should one resort to other.* 
which mo of no use ? JJoreover, by oue np'.snu V, the 
immediate perception of the true nature at Brahman 
is attained in most intense meditation, because the ■ 
devotee firmly regards himself as one with Brahman. 
By abandoning one and resor'iinir to another, ihere 
will 'be only a wandering of the mind. Hence it is 
that they are aU so many alternative courses. 

A . Mahadeva Sastsi, b.a. 
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a d h I ki.r»n* 35. 

Tht lattrwUd oom, hewtrtr, msy bs eenjaiatd t«f sthsr 
it will, a net, bsnut if tl» ttos&e* of Us 

fsrsgsinj iwn (TJI. IU- it.) 

\'ow, a doubt arising as to whether the principle 
si down in the last preceding Adhikaras* applies to 
1 contemplations (Vidyi-s) which are intended to 
rdnce resaUs distinct from the intuitive realisation 
iDrahmao, we hold an follows: The principle esta- 
■ hed in the foregoing adhikarana does not apply 
ttuch contemplations ; for, there is » distinction be- 
n»en the two kinds of contemplation. " Becoming a 
id, he l*ops to tbe Gods ;*** in these words t'>e srnti 
res as to understand th.it, in all contemplations of 
it 1 Supreme in which the Supreme is contemplated 

Bri, l>.fl-M. 



as the Self of t(,e devotee, the realisation of Divinity 
is attained while still alive, as s result of intense 
meditation. There is no evidence whatever to shew 
that in the same wav the interested (Kamya) contem- 
p'ations, su.'h as the contemplation of 'name' as Brah* 
man, produce such intuitive realisation. As the inte- 
rested rrootetnplations are not calculated to prodo.ee 
the tesnlt spoken of, it woald seem proper to practice 
as many of such cooterapletioTia as possible, with a 
view to produce ft proportionately greater result. 
Hence the conclusion that one tuny resort to either 
one alone of snch contemplations, or more 

Adhikarana 36, 

1b Us cu* of Us msmbsri (of latrfndsl rites), Usy foUsw 
(ttt ritn) ts wMU Usy rtlats- fill. HI. 59.) 

Now, again, a doubt arises as to whether the Upnsa- 
nas connected with member" of sacrificial rites, snch 
m the UdgHba snd the like, form part of the rites 
concerned, or they are ind^pendant. 

(Purvapaksha} : Such a doubt having arisen, the 
argument on behalf of I he prima facie view is stated 
by the SOtrakara as follows: The Upasanas relating 
to the Udgttha and aoch other members of sacrificial 
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rites do, like tho>e members themselves, form part of 
the 9Hcrificia,l rites concerned, /ince, as in the case of 
the milk-pail and sc on. no resuk is s»id to accrue 
from such Upi'isanas where the S'mti speak* of them. 
And becroe of the eeaawdmaat. (III. iii 60 ) 
Because there is *u injunction in plied in the words 
" let him coiut-mpUte the Udgilha,"* and because no 
injunction is implied in the words " whatever he does 
with contemplation (Vidyo),"t etc., we conclude that 
the Upiisanns referred to, do form part of the sacrifi- 
cial ritos. 

Beetue of the rectification. (Ill- lii. 610 
" He who knows that the Udgitha is the Pranava, 
and the l'ranava the Udjittlia, rectifies, from the seat 
of 'the Ilotri priest, any mistake committed t>y the 
Udgatri ir. performing 1 thr Udgitha :"J in these words 
the S'ruti impresses the necessity of conjoining the 
Upasan*. For this reason, toft, these Upasanas form 
parts of the sacrificial rites. The mistakes referred 
to consists in performing the Udgitha without know- 
ledge or contemplation (Vedaoa). The S'roti, which 
speaks of rectification by other means in the absence 
of the knowledge, certainly points to the necessity of 
conjoining the knowledge or contemplation with tie 
sacrificial rite. Because of "this necessity, the Upisa- 
nas referred to, form parts of the sacrificial rites. 

Became of tie declaration that the attribute is common- 
(III. iii. 6».) 
'* By that (syllable) does the threefold knowledge 
proceed. ' Om,' thus does the Adhvaryn priest give 
an order; ' Ora' ; thus does the Hotri recite ; ' Om' : 
thus does the Udgatri sing." Thus the Pranava is 
asiociated everywhere ; and since the Upfisanais here 
spoken of as an attribute of the Prauav»,ii may be 
concluded that the Upianna is a necessary part of the 
sacrificial rite. The word 'that,' (occurring in the 
passage quoted above) referring to something tbat has 
just been spoken of, must here refer only to the Pra- 
nava combined with Up-sana. Wherefore it cannot 
be made o.ut that the Upasanas connected with the 
Udgitha and (he like do not form necessary parts of 
the sacrificial rite* concerned. 

(Sidhhanta'.) A* against the foregoing the Stitra- 
kara. states the Siddbanta as follows: 

CerteM? no, became of tie ebienti of the declaration tbat they 
go together (HI. i& 63.) 

For the Upisanas to go together with the sacrificial 
rites is to form necessary parts of them. Became 

•Ohha l-l-l. 

f Ohhl 1-1-10. 
JChbl 1-S.E. 



= =r 

this is not declared in the srnti, the UpAsanas do uk<* ' : 
form parts of the fncrifitial rites. "What a ml 
perfoims with knowledge that alone is more powej.' 
fol :"* in these words wt> are told tbat such Upfoan^! 
are the means of producing distinct results of th«V 
own ; they cannot therefore fnn.i parts of cacritici 
rites. " Let him sing the Udgitha ": here the sra 1 
teaches merely that the Upi'isanas are related to tjj 
Lllgitha; and therefore those UptWnas which ;ii.- 
connected with the members of sacrificial rite* ate nijr 
necess-ary perls nl those sacrificial rites. L 

And because of the revelation. (Hi, iii. 61.) f 

"A Drahuiiin priest who knows this saves tljV- 
sacrifice, the ancrificer, mid all the other priests :"j ■' 
thus speaking of all being saved by tbe Brahuiaj 
priest'.* knowledge, tbe srnti shows that the kuowlcdg 
is not quite necessary for tbe Udgatri and the oth^> 
priests and that it does not therefore form a necessark: 
part of the sacrificial rite. Wherefore it is but riglLr: 
to hold, as we have done above, that tbe UpisanaL, 
•are not absolutely necessary for the sacrificial -rites. L 

THI1SD ADHYA'YA— FOURTH P'ADA- 



Adhlkarana I. "' '' 

In the preceding section has been expounded thr' 
nature of tbe Paravidya, the snprnne wfsdum. Anf 
now, with a view to expound the nature of the aVr* 
ma dharmax, — those duties which are enjoined on the 
several holy orders, — which are accessories to thatt^ 
wisdom,, the Sfitrokara declares that the end of mnnfcs 
is attain eft through wisdom alone K. 

Toentd is the end Bi mail, Deeiue of the wwa. So says ' 
Ba'dari'yum. lHl*.*r. 1J fc> 

Thence, — that is frotn wisdom^aTdtie, — accrues tbefe 
end of man, because of the following passages of the; 
S'rnti : :L 

"The knower of Brahman reaches the Supreme.''^, 
"Having known S'iva, one finally attains peace.'V*' 
So thinks tbe blessed Badartryana. 

Now a doubt aiises as to whether this is possible or 
not, because of the passages of the S'rnti pointing 
both ways. 

{Pvrcapatoha) : — The prima facie view is stated ' 
followB : 

* Chh*. 1—1 -10 

tOhhi. 4—17—10. ' 

JTait. Up: 2-1. 

IS'vetA Up. 4-14. 
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.itltt mh ytiiw'fa >i— rsJsf aa. ss a 

i «md of wan ,*ccmea set f»o» kae#f*3ge. 
fcy F For, it « the agent of actions tint k declared 
on* with BrabntM in each passages aa 'Tboa 
I Hist," where the words referring to the agent end 
swan are pat in eppceitwe *o etch other ; sod to 
tbe ngest « mm with Brahman conduces to the 
Ration of the agent anil thai form* su aceeesoiy 
fa« ritnal. As to the tr*nitt, fcowerer, speaking of 
j lodepeadeot fruit* of knowledge, we bold that it 
jMiiate* a mere A rtha*ndn, on tie principle ensu- 
red in tbe PurmmtmimsA (IV, 1IL I), According* 
jibe end of tana doe* not accrue from knowledge* 
^thinks the tetcher, Jainrini. 
I lmss« It 1i mm It It Am rartirm (rif.tr & 
■Cu»<wfD to tb* Mm efftct n also aa«n. A'sra- 
*|i Kekay a, who knew Brahman, says s " I am 
4ng to sacrifice, O Lords."* Thus we learn that 
%el is essential even in tbe cam of knower* vf 
phase, each aa Kekeya. 
. tames* thaw b tnti U ths taaw start- (Ul.tr. ti 
knowledge is a mere appendage to rsfusj because, 
l&e word* " whatever one does witb koowl«lge,"t 

fwledge if declared by tbe S'roti itself . to 
t a part of ritual Tbe 8'retJ means thai what 
doos is done with knowledge, 

isfte* sarins* UU.tr. I.) 



K iww rf the rtls. .in. St. 7) 

It be* been definitely laid dawn a* a rule thai the 
ki*t>wrr of Atm»n should devota bis life to ritual, 
" Otdj performitig work* hvre a tain ah>>ald wish 10 
!<« a hundred years."* For this rtasrmi also know- 
ledge is an append >ge of ritus', IVr.u thti n- igoud 
accrues to man. 

(&a\i&«Wa} .—Sow Dip Sii iuinta is stated aa 

follow*: — 



.# Him do knowledge ajsd work embrace f"t from 
jibe words we understand thai knowledge and ri- 
ll sre united in one and tbe same person ; and 
|f«*fure linowlcdge forme bot &u appendage of 

jttul. 

^testis *f tat isjuetlsh Is ths cut sf him whs is nesttsMd 
4, eflt (in.tr- e.) 

[litaal is enjoined on one whj has studied tbe 
Juu till be b*s eoderstood the meaning, as may 
I sees m the passages like the following: 
' He who has learnt the Veda, from a family of 
teachers, According to the sacred role, in tbe 
■ leisure time left from tbe duties to be perform- 
v fed for tbe Guru, who, after receiving his dis- 
. charge has settled in his own bouse, etc."4 

Vherefore, too, knowledge is an appendage of 
•el. 



"•ChhS. v-UM>. 

flttid. 1-1-10. 

:Bri. Dp. ft-t-l. 
Hhh*. S-IS-1, 



1 sf the ess shrrs Is tssght. Ss'isrs'ywsi 
OsTslid)!h»s»isss»ttUr»»ssMv(!J. IT.8). 

Knowlodge is not a mere appendage ut ritual On 
the contrary, Badar&jaVe view that bjr knowledge 
alone man attains Ins end holds good, because lie 
done who is a being other than the indiridual son], 
other than the agent, is pointed out as the o:;e to be 
known. 60 indeed the Sroti ssts. 

'* Let me be bom manifold ' ' t 

" He is tbe Cause, the Lord of the lords of sense-i."t 

* Superior to the universe is Rndra, the Great 

Ss^e."* 

In pa**ages like these we find declared the snpe- 
horit-r of Brahman who has to he known. Where- 
fore knowledge is not an appendage of ritnal. 

As to the contention that custom points otherwise, 
tea eatrakara Bays : 

tat ssaal ti wrsittha (111. fr. f.) 
Costom is found pointing eqnallj to tbesopremacy 
of knowledge, not alone of ritnal exclnsivelj. 
fisTeiation, indeed, point* to the retioncition of ri- 
toal h? k noncr of Brahman, as seen in the paassges 
tike the following:— 

"This, indeed, said the Kfivaehera sages who 
knew Hitn : ' for what purpose are we to stud* ? 
for what porpoee are we to sacrifice T What are 
we to do with offspring V " 
One should perform, as an accessory to knowledge, 
that work which i* not accompanied with a longing 
for the result ; whereas one shoold abandon that 
which is accompanied with a longing for the result. 
So, there beia^ no incongruity whatever, it is ritual 
that forms an appendage to knowledge, while know- 
ledge is of primxry importance. 

As to the argument based on the text " whaterer 
one does with knowledge/' the S^trakara says : 

•Wi. Up. • 
tOhhlS— s— S. 

j sr«si •— e. 

I Ksltinm 10 11 

Page 165 of 241 



The Vedanta Sutras 



U3 



THE LIGHT OF TRUTH* or S1DDHANTA DEEPIKA. 



< ! 



Not universal. (KL it. 10.) 
The passage " whatever one V oes with knowledge," 
does n>-'t speak of knowledge as common to call cases, 
inasmuch ris it speaks of knowledge.** if it has been 
a'ready mn.de familiar. And the knowledge which 
*ias just been familiarized is thnt concerning the 
Udgitha-Vidyii. " Whatever one does with know- 
ledge, Hint alone becomes more virulent;" in these 
words it is taught that the Udgitha-VidyA, the sub- 
ject of the present section, is the means ot making 
more powerful the ritual which is associnted with it. 
Accordingly the Vidya does not form an appendage 
of ritual. 

As to the contention based on the text, "Him do 
knowledge and work embrace," the Sfltrakara 
answers as follows : 

Division (ie meant), as In the case of a hundred. (III. It. 11). 
" Him do knowledge and work embance :" here, 
knowledge and work being productive of distinct re- 
salts, knowledge accompanies (the soul) to yield its 
own fruit, and work accompanies (the sonl) to yield 
its own fruit. Thus a division is meant here, when 
we s ay, for example, two hundred (rupees) has been 
realised by the sale of land and precious stone", we 
mean a division, namely, that land has been sold for 
a hundred (rupees) and that precious stones have 
been sold for a hnndred. 

For him who is possessed of the mere learning, (in. It. 12.) 
Because the scriptural text " Having learned the 
Veda," etc., enjoins ritual only on him who possesses 
the mere learning, knowledge does not form bd ap- 
pendage of the ritual. The injunction concerning 
the learning of the Veda relates merely to the getting 
up of texts. Even supposing that it extends also to 
a knowledge of the meaning of the texts, the Vidya 
or knowledge spoken of (in the passage under con- 
sideration) is something different from that relating 
to the meaning of the texts. Vidya is that revolving 
ia mind of a certain idea, which is enjoined in the 
words "let him contemplate (upastta)." Therefore 
(this knowledge which is under discussion) nowhere 
forms an adjunct. 

Because there is no specification (IN it. 13). 
In the passage " Only performing works here," 
etc., there In no specific reason found to shew that 
the whole life of the enlightened sage should be 
devoted to ritual for ritual's sake. On the contrary 
we understand that this ritual is an appendage of 
Vidya, because it occurs in a section devoted to 
Vidya, beginning wjth the words " By Lord should 
be covered all this." Therefore Vidyi does not 
form an appendage of ritual. 

Or it is a permission, for the praise (of Vidya) (in It. 14)- 
The (sequel says indeed that, though doing works 
alwayt, one is not tainted by them, in virtue of Vidya, 
For the foregoing reason also, VidytL alone is of 
primary importance. 



And some (read of the abandonment of ritual) n the 
impulse of desire- (in. It- IS). 

" Wlint shall we do with offsprinsr P :" in thet 
wr>rds some spenk of the enlightened cage's abandoi 
ing of house-holder's life on the impulse of desiri 
Therefore, too, Vidya nppeurs to be of primary irr, 
port'ince. 

And (of) destruction [111. iv- IS). , 

And some read of tbe destruction of all woik 

brought about by Vidya. " His works, too, are de* 

troyed, when, He, who is high and low, is seen."' 

Therefore ritual is not of primary importance. 

And (Vidya is found) among celibates ; and indeed in the word 

(the; are mentioned-) (Hi. iv. 17.) 

Because we find Vidya among those holy orden 
whose ranks are composed of celibates, ao< 
because such cannot perform Agnjhotra and othe> 
rites, Vidya, cannot be an appendage of ritual 
Indeed, in the Vedic passage " Three are tbe branchei 
of law,"* three orders of holy life are mentioned. 
Hence the conclusion that Vidya alone is of primary 
importance, conducing to the good of man, and thai 
it should be combined with those of the prescribed 
works, as its appendage, which are not associated 
with ft longing for the fruits spoken of primarily in 
connection with them. 



Adhlkarana— 2. 

Jajmini ( thinks there ia) a Backward reference, because of the 

absence of command. The Srut! indeed forbids. 

(III. It- 18). 

In the preceding section three orders of holy life 
alone are mentioned as the paths of religion, in the 
words " Three are the branches of law." Therefore 
there arises n doubt as to the existence of the fourth 
order of holy life. 

(PHrvapoksha) :— Because of the absence of all 
injunction of the fourth order of holy life in the 
passage referred to, Jaimini thinks that the reference 
to the fourth order in the passage "wishing for that 
world (for Brahman) only, mendicants leave their 
homes, "t is intended as a praise of tbe upfisana. 
Indeed, the S'rnti forbids the fourth order in the 
words, "the killer of the son of the gods, indeed, is he 
who casts asido the sacrificial fire. "J Accordingly, 
there is a great' evil in the -abandonment cf the 
sacrificial fire, and tberefme no other order of life 
can be entered on by" abandoning fire. 

• Shind. Up. 2-8.9. 
t Bri Up. 6-4-83, 
t Tait-Sam. 15-2. 

A. Mahadeva Sastri, b. a. 
{To be continued). 
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m VEDA'NTA-mjTRAB WITH S'KI'KASTHA- 
BHA'SHTA 



(Continued from page 148). 

Uddhdnta)'. — Now, the conclusion is stated 
ewe : 



Hundd W ntmd on, u Btlvqiu thiata. Ww w of Us 
l-ntl ycbttiaf tslw ersaUlT (Hi. iv, II.) 

i»rd Baderiyenn regards that like the order of 
wwfaolders, etr., the other order also should be 
**d on. The evil connected with the abandoning 
itcrificiel fire nut apply only to the order of 
•c holder* , inasmuch it the S'ruti speaks of ell 
-*» of holy life as of equal importunce, as the 
*wing passages shew : 

Three are the branches of law." 

Wishing for that world only meudioans* leave 
their homes." 

jenoe the existence of the duties of the fourth 
mt of holy life. 



Orttlm h^naQtlan. u n tfcs oats sf the ssnytaf (hi. It. JOX 
" For, shore he cirrias it for the Deve* :" io this 
passage, (tte carrying < ' the firewood aboTe for the 
Deris) is enjoined, because it haa sot been enjoined 
anywhere elte. So, too, in the present rv*e, there ia 
an inja notion. 

Of, tfc<re ia even a direct injunction in the JabaLe- 
Upeniahad : " Having finished student's life, be 
should be. on. a n householder. Having become a 
householder or a forester, he should leave home " 
This passage cannot point to any restricted order; 
for, the S'rnti says : " Having abandoned fire, or 
having lit no fire at all, on whatever day be ia 
disgusted, that very day he shonld abandon hosne." 
For him whose mind (antnh-karaua or inner sane*) 
has been purified on the ripening of the good aotr of 
former births, it is possible to leave home while yet 
a student. But the prohibition contained in the 

P»*»&«. 

" Hat in p discharged the three debts, one should 
direct the mind to liberation. But he who resorts 
to it without having discharged tho debts, goes 
downw»rd,"e 



►M«au«— 34 
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refers to him who has not yet/grown dignsted with 
the world. 

Some hold that, because of the prohibition of the 
Abandoning of sacrificial fire iu the passage "the 
Killer of DevHs' son is he who abandons the sacrifi- 
cial tire, ; ' the leaving of home (Lv , the fourth f.rder) 
should be entered on only from the student's life, but 
not after eutering on the life of a householder. If 
such were the case we can attach uo meaning to the 
followiug injunction : 

■' Having become a forester, he should leave home 

Haviug abandoned lire, or having lit no fire 

at all, on whatever day he is disguested, that 
very day he should leave home." 

Wherefore there can be no restriction that one 
shouH leave home only from the Btudent-life, or that 
one should leave home after having become a forester. 

As to those who say that one should leave home 
only from the student-life, their meaning is as fol- 
lows : There are only two orders of holy life, — one 
with fire, the other without fire. Of the two, the 
latter comprises the student and the mendicant, and 
the former comprif es the householder and tho fores- 
ter. Of the two, the abandoning of home from the 
student-lifo is far preferable to the abandoning of 
home ss resorted to by one who has first lit the sacri- 
ficial fire and then abandoned that fire. If the 
meaning were explained otherwise, then there would 
be a contradiction in the Sruti, .Hence the necessity 
of the duties of all orders of life. 



Ad h I kar ana. — 3. 

If it be held that they are mere praises became of their 

referring (to parts of sacrifices), (we say) bo, because they 
are sow. (III. lv. 21). 

" Lei a man meditate on the syllable Oni, called 

udgftha; That udgitha is the best of all 

essence*, the highest, holding the highest place, 
the eighth."* 

A doubt arises as to whether in the passages like 
the firegoing the contemplation of the udgitha, etc., 
as the best of all essences, etc., is enjoined or not. 

( fi'm-ajHihiha.) : — What view suggests itself at 
first ? It would appear that the contemplation of the 
ndgitha, etc., as the best of all essences, etc., ia not 
enjoined ; but that, as iu the passages " the (earth) ia 
the ladle," " the heavenly world is the A'havaniya," 
ibe predicating, — with reference to the udaftha, etc., 

• Chhi, M 



which are parts of sacrificial rite* — as the beat of i 
essences, etc., are mere praises. 

{Siddfuhita) : — No, because they are oew. 11 
are not mere praises, but the contemplation of 
udgitha, etc., as the best of all essences, is sur 
enjoined, because they are new. And according 
the argument relating to the ladle cannot apply hee 
because here there ia no proximity to the injanctJ 
of the udgitha as there is in the case of tbe ladli 
Wherefore, the contemplation of the udgttha, eti 
as the best of all essences, etc, is certainly a subjd .,. 
of injunction. r 

AbA because of the word cf injunction. (III. iv. 22). 
" Let a man meditate on the udgitha." 
Here a word of injunction occurs. For this reaa 
too, there is an injunction as to the contemplate 

of the udgitha, etc., as the best of all essences, et' 

. 

Adhlkarana.-4. 

If it be held that they serve the purposes of pariplava, ' 

(we say) so, because such are specified, (iu. lv. 23). > 

In the Vedantaa, stories like the following ir 

taught fit the commencement of Vidyss : ' 

■' Pratardana, fnrsooth, the son of Divodasa, cs . 

by means of fighting and strength to the beloi ,■ 

abode of Indrs."* * 

A doubt arises as to whether they are intended •■- 

pariplava or for the praise of the VidyAs. ''[ 

(Purvapaksha) : — What view suggests itself & 
first ? That they are intended for pariplava. In I 
sacrifice of As'vamedha, the king shall be seated w 
his family and the Adhvaryu shall tell Vedic stoi - 
in. their presence. Tbia is the act called paripla 
enjoined in the words "let him tell piriplav© "t 
cause of the injunction " they should relate all stoi -. 
in pariplava,' 't the stories occurring in the Up* t , 
shads are intended for pAriplava. r 

(Siddh&nta) : — We answer as follows: They 
not intended for piriplava, because such are sp, 
fied. «•' On the first day should be related the st* 

that Manu, the i son of Vivasvat, is the king; \ 

and on the second the story that Yama, the son) 
Vivasvat is the king. .."J Jn such words as these t 
specified the stories which arc intended for pariplA- 

As to the stories occurring ia the Upanishad*, j 
sfltrnkAra says that, ns forming one coherent wfy 

* Kaushi. 8-1. r 

T Aevalajana.Srauta-Hulra, 104-10. ,. 

JJfod 1071, J. 
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proximate injunctions cf Vidya*, 4 hey are 
for the (praise of those) Vidya*; 

* glnwiitteiiwinrUq>iniMWilH« 
,1 (ID rf. M.) 

J)»« the Tories *ach at " B* crird,"* form otw 

St wbob; with the injunctions of sacrificial rites, 
, ibe*e form eclwent wholes with l*s in- 
^m of Vnlya*, *«4, ** *tcb, they are certainly 
£fr*i ff-r praiMSg the Vidyw, 






Adnifcsunart*. »- 

; • ; i*prw»ding adhikarana the existence of the final 

a *f holy life was explained. A doubt arises as to 
jp-r therv is a m-ccs*ity or not for the lighting of 
j^rificial fire, etc., a» subaerviDg Vidyi. 

„ JraapalaW) .— What *i*w saggeau itself to us 
Js? Since ritual is enjoined as *n appendage of 
$ then? 1* a necessity, * T «n «n th* case of celibates 

Ir ^jM*sc a a Vidyn, for tbe lighting of sacrificial fire, 

' -;j MkerviBj! Vidyi. 

■* dWA,Vnfa; ; — As against the foregoing, w» bold 

.#Jows : Their Vidyn docs no4 stand in need 

fc lighting of sacriflcuil fir* eta. For wn 

'"'".priven by tbe S'roti to understand that they 

i^aaitjeti Vidri by renouncing ritual : ' wishing 

tit world (for Brahman , only, mendicants last* 

, . ,4r*oroes''t But, their Vidyn stands in ne*d of the 

sVnance of those duties only which pertain to 

•Wa order, it being impossible for them to light 

icrificial fire, etc. 



the Ltars'a and the Pumanwse, we aak, how decs the 
adhsas or the lite ritnal subserve Vtdya * Does it 
enbserre Vid yA by way of contributing to the result, 
a* the FrAyAjn Wbstrves the nans'* ? Or does it 
aabaerfa VsayA bj way of contributing to the very 
being of V»d}», aa the h Baking of tbe paddy sniiaer. 
Tea the Darrn. It ran not be in tbe former way, riuoe 
then, aa a result of actios, Mokti (liberation) would 
be non-eternal. If tbe latter were the easw, then the 
analogy faila because each is not the relation between 
the Dars'e and the Praytja, Therefor* Htoal does 
not form an appendage of Vidri. Wherefore, even 
in the cue of householders. Vulva does not stand in 
need vt ritual 

(Siddk'httu) : — In the case of honsohotders who 
have to perform the sacrificial rites, Vidya reqnires 
all rites wich as Aguilntra, because the 8 rati 
•ays, " Unbinaoas seek to know Him by the 
study of the Veda, by sacrifice, by gifts, by penance, 
by fasting ; "* and the sacrificial rite.i, etc., are things 
commanded by tbe Parames'vara. Just as a horse, 
though a means of transit, stands in need of proper 
equipage for the purpose* of transit, so also does 
Vidy-i stand in need of ritnal. When freed from all 
longing for results, the Vedic ritual subserves Vidya 
by way of contributing to its very being, and 
liberation does not therefore constitute a result of 
tbe ritual. On the contrary, liberation (molt an a) is 
the direct result of knowledge (jo&oa). Thus, iu tbe 
case of house holders, Vidya requires sacrificial rites, 
etc* In faot, iu the cose of all orders of holy life, Vidya 
should be necessarily associated with tbe duties of 
the respective orders ; and it therefore stands to 
son that VidyA should be associated with ritnal. 



if- 



Adhlkatrauut 8. 
jjtam la a aswMsft* for ftS, bseaatt of tat arttt tajatakf 
larrlfidal rttss. tk, *« laths etas sf shares. 

* an. i» k.) 



AdrsllUU-aUisV-7. 

tm. kt »h»sM ** cacssi with dnsaai sal aaeJafsU«' 
BatftsM »f titsir Mag «oJafa«a. tad ssetast, «ti» 
assssasrhw taa r aaf, tasy aha) ahoald bt 

saowasrlly •ssnmi. {HHt. It). 

«■■ |t.e preeedinjr adh.k.ran. it ha. hew, shown that " SSSd^'alaA tff ZOfA *&. %*%> 
>ldya F of those belonging to the fonrth order does " d ""a* 1 " 1 ' he **» the Mt ,n •* t—^f— **->- 

" By faith, devotion, meditation, do thon know."} 



™ land in need u[ the lighting of fire, etc , amee 
♦Iter is inconsistent with their order. Now, a 
at arjses as to whether, in the case of the order of 

i*!sth«lderx, the VidyA stand* in need of the rituals 

ii-riifi/ikth'i) : — Now, we nay that even iu the 

■i *■( tb«4 liauBflijIikirs, Vidya does not stand in 

T -£<f the ritu i) .such a* thf lighting of sacrificial 

■jfW, ibtj riunil oioii<jt turtu an appendage of 

i^ 1, ijt. ^ntcti i' i* ii'jtfwrtociatod ■TJl'' it iu the ca«e «f 

|ff' r *.el|ljute*. As to the argument that Vidya 

, ]: iMir <iH<ii^iii>n) *tarids in need of ritual, becaos* the 

|lr „r«> subifrve* V'idy.p «s the prnyuja, etc., sabmrv.- 






Id such passages an these it is declared that Vidya 
stands in need of calmness, subjugation of the senses, 
etc. A doubt arises as to whether, in the ease of the 
order uf householders, acquisition of these is possible, 

(f'(i'tapoA>Ait) : — As having to do with the sacrili- 
cial i-ites, etc, thi-y are concerned in many kind* of 
activity ; and therefore, the acquisition ot caluiueaa 
and sqi i i>e- subjugation, which consists in the cessation 
of !snch activity, is not possible in their case. 

[Bifldhi'oittt : — As again it the foregoing, we hold 
hi follows: The householder, thou i;h engaged in the 



*. 



Si..., l-*l. 
i[,. ti. 1.58. 



» »H. L'p. li-S-St. 
t lh.i. »4 S3. 

* Kiiviltn C|>. 
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actions enjoined, should abstain from prohibited and 
interested action?, and thus ctinivate calmness, etc., 
inasmuch as calmness, etc., fnfth, devotion imd medi- 
tation are enjoined, and because, aa the accessories of 
Tidyn, they should be necessarily pra.cti.aed with a 
view to the- acquisition of Vidyu". Cttlmneet (S'ama) 
consists in the suppression of tbe subjt-ctive affections 
such bs fondness and enmity. Suljvyalit.n (Dama) 
consists in withdrawing all senses fr m . prohibited 
.activities. Quietude (tTparuti) is abstention from all 
prohibited and interesti-d actions. Patience (Titiksha) 
is the endurance of pairs of opposites. C 'oiled tdnes* 
(Samadhana) of tbe mind consists in its being turned 
towardB the Supreme Principle, it being at the time 
free from lassitude and other kinds of distraction. 
Faith (Sraddha) is that phase of pure mind (Sattva) 
in which it has conceived an aversion for all other 
sciences not conducing to the »vtnmvnt bonum, and in 
which it feels an intense longing for a familiar 
acquaintance with the Upanishad, the Supreme Wis- 
dom, the science of the Paramatman. Devotion 
(Bnakti) is the Vedic ritual, constituting that 
service of the Supreme Being, Paramasiva, which is 
quite unconnected with the worship of an'y other God, 
which is effected by the threefold group of sense- 
organs, which forms that lofty eight-fold path of devo- 
tioD. Mumukshd is an intense desire to obtain an 
intuitive vision of that mighty splendour of Liberation 
(Mo _ aha Lakshmf ) wherein the' devotee is penetrated 
through and through by tbe Supreme Bliss ; and this 
state of Mitmiththa is attained through the attainment 
of calmness, etc., by him who is endued with Vair&gya, 
—with indifference to all pleasures of this world and 
the next— and Viveka, tbe faculty of determining 
the real and the nnreal. All these Bupreme virtues, 
from Viveka. (discrimination) to Mnmuksba (desire 
for liberation) — should be studiously practised by all 
orders of holy life seeking Vidy_, 

Adhlkaranft 8. 

And there la permission of all food whoa there Is danger to lifti 
beetuie of revelation to that offset (in. It, 38-) 

In the Prttna-Vidya (the contemplation of the Su- 
preme an Life), the S'ruti says : 

"To him who knows this, there is nothing that is 
not (proper) food."* 

This passage appears to teach that, in the case of 
him who is devoted to Hrana-Vidya, all food is per- 
mitted. A doubt arises a* to whether this is reaso- 
nable or not. 

(Purvapaksha) : — Since eating is a thing with 
which we are all familiar in other ways and is there* 
fore not a thing 'fit to be taught by revelation, it is 
thj. permir-sion of all food, which, otherwise unknown 
to as, is the fit subject of injunction here. ' 

(Siddhanta) : — To this we reply as follows: _ven 

in the- case of him who is devoted U> Prana-Vidy-, 
________ , 



the permission of 
time, but only whei 
in tho case Ushae 
knower of Brahman 
resort may be had t 
case of extreme dan 
follows: 

"When the Km 

stones, Usbast 

with his virgin 

chief enting be: 

said : ' 1 have 

put away for rr 

to eat of them. 

said : 'There it 

said Ushasti -• 

drunk what wi 

fore unclean.' 

those beans ale 

' No,' he replie 

if I had not e: 

water would Ik 

Wherefore, it ia c 

ger that permission 

- even to bim who is 

(Para-Vidya, the coi 

Andbeeaue of thee 
Permission of all 
life is in jeopardy, 
serving purity in "I 
passage : 

" When aliment 1 
tore attains pur 
attained purity, 
remains firm, ti 

And It la _se ■ 
That the pennies: 
of only when life is : 
in the Smriti ; 
" A man partakin 
ever, when life 
sin, any more tl 
water.' 1 

and _«em tho tut tfen 

And accordingly, 
that one should rise 
" A Brahman shoi 
Thus, even in th 
permission of all fo 
Ufa is at risk. Othc 
act, he will prove ai 
qf the Supreme Lori 

•Ibid 1-19, 

t Ohhl r«t 
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T KAN8I.A T I O S H, 



•DA'XTA-Sl'TBAS WITH K'HI'KAKTHA- 
BHA'SHYA 



'(Cuutinutd front jMtqr 17'2i 
Adhfkarana 9 

• ik* dstlM «f tht nine i iifcasM bt obumO bNiw 
tkty an wJsIm*. nri. if 3i ; 

tease of a hcmse-holder grihasthu! win does 
m» knowledge i Vidy.i) we anderftUud that the 
•the order (a'aramm such a* sacrificial rites 
t» observed, because they are enjoined hs such 
trds " He should offer oblation into the fire 
«ut life," and that they should be observed 
■ie means of acquiring Vidyi us declared in 
*» ' the Briihinaoaa aeek to know Him by 
» ritea, gift*,"* etc. 

And alto u aocmwlM (III- It. J3-> 
' « farther understand that even in the cue of 
vpoaaesaei knowledge (VidyA ), they should be 

m 



observed, because they are enjoined a* accessory to 
Vidyi in the word* " He who has known both VidyA 
and Avidyl'"* etc. 

Now, a doubt arises u to whether the sacrificial 
ritea, etc.* should be performed only oDce, or twice 
separately — a* * means to VidyA when tht man does 
not possess knowledge, and again as an accessory 
(«tnga),t Vidya when the s»m« man has obtained 
knowledge inasmuch as they are enjoined both as a, 
means and as an accessory to Vtdyii. 

(PitTTopaktha) : — In virtue ot the two injunctions, 
they should be observed twice. 

{Siddhatitn) : — The STitrak ira buy* ■ 

In any east, tkay an IdaatUaliftscaaM ef th* mars* pdatlaj 
bath ways. (III. to. 34.) 

Because of the two injunctions occurring it; the two 
different contexts, the samp sacrificial rites may be 
regarded as assuming two different forms ; but they 
are nevertheless identical, inasmuch as their identity 
is recognised everywhere- Though, thus, the acta 
are identical in themselves, yet on the principle of 

■la* Up. II. 
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Samy»y» Prithnktva* there is no contradiction in- 
volved in viewing thetn in twjb distinct lights. 
Though performed only once,' one V"* fche aaTne act 
may W regarded in two distinct lights in virtue of 
the'd-ublc injunction. For instance, one and the 
same saeiihVial post made of Khadira wood enters into 
an obligatory (Nitya and an optional KWiya, inter- 
ested) rite in virtue of the following double injunc- 
tion ; " The sacrificial post can be made of Khadira 
wood" ; and •' in the case of one who desires manli- 
ness, they make the sacrificial post of Khadira wood." 
In the same way, the sacrificial rites, etc., are pres- 
cribed as a means of attaining Vidyft in the case of 
one who does not possess it, and as an accessory of 
"Vidy.i. in the case of one who possesses it, and for 
these two purposes it will do t,o perforin theni only 
once. 

And tie Sruti ieelara that there is no overpowering. (HI St. 36) 
In the words " by Dharma he removes sin/'t the 
Brnti declares that, by way of removing the sin ob- 
structing the rise of Vidya, the effect of the perforni- 
atice of the sacrificial rites is the removal of all the 
forces which may overpower Vidya. Hence no in- 
consistency such as the one urged above. 



Adhlkarana 10. 

(Vidya it postible eves for those who itaad) la the inter- 
mediate stages, because it is seen, (I I f , iv 36-) 

It has been shewn that.Vidya is possible for those 
who belong to the recognise 1 order* of holy life 
(aVratr.es). Now a doubt arises as to whether Vidyft 
is possible or not For those who do not belong to any 
of the recognised orders. 

[Ptfrettpekriik] ■ — The Suitaka, — <•,«., one who has 
left the student-life hut has nut y*4 entered on the 
lifp itt a householder, — and the widower are those 
who do not belong to any of the recognised orders of 
holy life. For them Brnhmavidy,'- is nul attainable, 
Lecauaeof the absence of the duties of a recognised 
order (as'raroa) which constitute the menus of acqui- 
ring Vidya. 

(Siddht'tnta) : — As against the foregoing we hold 
m follows: Vidya I* quite possible even for those who 
do not belong to any of the recognised orders, inas- 
much as we find it stated in the Sruti that Kaikva and 
ether such persons attained Vidya. 

•The ",-tme aci enjoined in two different contwtts may pnt OS two 
diitini't napeoU, 
♦ >la.h«un 70, 



As to the contention that it is not possible \ ' 
of the non-performance of the duties of an* 
recognised orders, the Sfitrakiira says : 

It ii, moreover, declared in the Snxtti- (III- iv. $ff 

It is stated in the Smriti that even for (ho 
do not belong to a recognised order Vidya is j I 
of attainment by means of prayers -and the Kit, ' 

'•' By prayer alone a Brahtnana can attain 
tiun : as to this there is no doubt. I,*t 
anything else, or not do it. A kind 
ed man is called a Brahman a."* 

Vidya is said to be possible of attainment by a spec; 
(III. It. 33). 

The Sruti states that it is possible to att^iqj 

by means of special acts which are not con: 

any of the recognised orders : k- 

"By austerity, by celibacy, by faith, and by ' 
tation, let him seek the self."f 

Let the other he superior, became of the indicatory ■ 

(IB- lv.39) '* 

It is better to belong to one of the rec/ 
orders than not to belong to arty, because the V 
enables one to accumulate m:>re merit (D| 
Moreover, the Smriti says "Let no twice bor 
remain for even a single day without belong 1 
one of the recognised orders."! Thus, it is qn f 
that to belong to ohh of the recognised orders i . 
than not to belong to any of them. Still, in ! 
tremc cases, the Vidya v possible of attainmei" 
for those who are outside the pale of the reci ' 
orders, by means of prayer and the like. 



Adhlkarana II. 

For one who baa become frooh. there om be so 



oeacti 

nf th. 1 



be anon, aa Ja lminl alao tblnke, because of the) 1 ' 
pronlMUon against penning to be nob 

(III. i». *0). 1 

Now, a doubt arises as to whether a descent to^" • 
mer stage is alio wed or not to those who have m 
the order of celibates. * j 

[PnroapakshaJ -. — Even descent to a lower Jf' 
optional, like the ascent to a higher order wi 
taught in the following passage ■• 

'* Having completed student-life, let him bei" 
householder. He may even become a «\ 

after retiring to the forest from home."§ 

f* 



•Manu,ir.87. 
.+ Praams tfp. ' -*. 
iDakaha. I. 
S J.Uidla Up. 1. 
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K0ddM*t<i) — As eg*w«t tbrforegoisg, we> up* 
sltr omlwMn as Mltnri :— For one wkkunot- 
A tie life of • perpetaaJ etodewi ! Nawfethvk*) it k 
«j *sibl(s to come do wo again (rum it- F«r, there w 
ejaaibiuun of the abandonment of that life. It is 
a»<w j peofaibrwd by the- r?mti in the words, " mot- 
$* b« t**»y i« the teacher V family nil death."* 
#MW*\»v p —W gW prohibit thetieet-etit ■ 
**,,«**«» go *° th * forest, and l*t him no'- «oi»e 
,awk," 

»j*rveg rewuuced fire*, let him not return again.** 
,1^4 there exist no Scripture" paanai/e* permitting 
.flint, aa there exist those concerning ascent. 
••Vdingly, ** ,nco t^* S'rttti expressly prohibit their 
*ri* , and ainc* no passage in the Sroti it foand per- 
#ijT descent, ihoss who descend down from a 
,-efcr eiage are not fit for YidyA This i* alio Jni- 
III T!*w of the mutter. 

pt SOtrekaw proceeds to shew that th« man who 
! £i*«c«flded from * higher wd«r cannot regain qae- 
jaion fir ViJya h/ mean* of expiatory rite*. : 

jfihe cane of a. siudW who has broken the vow of 
may, the •aerifine of «n aaa i« prescribed aa the 
satory rite by which to regain hie qaitlincattoo for 
fit nU-», »* taught in the aeotioii of the MtmMnai 
fang of qualification for Vedio ritea.'t Kren thhi 

pescended down from a higher stage of life. The 
•» »»y* '. 

■**he man who, having once eseeuded to the lijeof 
i i perpetnal sladont, descends down from it,— 

\**tor him I see no expiation, whereby that killer 

■" A the self may be purified'.' 
$e Sotriti tbua denying hi* qaaliticaliuu tor the 
fci.;f y rite, hi cannot regain qttalitiea'i'jrt by that 

* 
*u alei Wages* I* aa at arta** Ma aaa (lasaaaata atatas 

i ; a,,) hum — t <•* anpUales) aa la ths «aa* «f aaata* 
(BtUUUK fced). VMa In an twaaraa. 

(to. *▼. *a» 

line hold th*t,-aa it i* a, minor am, it admits of 
L.^ijaon. just u the eating of honey (on the part of 
ir Went) admits of an expiation. It haa be*a aaid, 
v ajatiai night in the ease of a student applies to the 

tp>r orderi when there ia no contradiction." That 

St**. Dp. * $» -a. 

i Jlimamm e-tt-tt. 



ia t» any, what b&n been t»ujrht in the caee of a* 
ontiaary student | wiio in doe cowree wiM enter oa 
tto iife of a. bo*eeholder) applies to men of other 
erdera, provided that it dor* not run coonter to what, 
haa Keen espreaaly et»join«l on thoee other onierx. 

wanaaaj ■■■■■■§/ BaaaaweaaaBl aap aaaaaaaar aaaa^Baaaja^Ba JjneWaw ■■■jaBm^ m eaanBjaW#eaT a^Ha^Bp 

Whether it be a minor ain or a inajcr si«, ilimo 
tra»«grr*»or« are excladed iruni the path u\ the Vedit 
ritea, etc For, i)ie Snariti *aj» : 

"* I see no espiation whereby thnt hitler of the self 
may be pun tied." 

And they are excommauicated £ron> the society of 
the orthodox Wherefore, from all potato of view, 
thoae who have fallen down from a higher i>t*fre, are 
not qnalified for Vidyi. 

Adhlkarana 12. 

A -an?* tusk* cfeaa tj partalaa to la* aaaruhaa-. anu 
af ana stmt, raataw aawaxaaa ta Mas] as- am eewaL 

(Bl. tr. -Ml. 

The eoetemptation of the Udg-tha, etc., ha* beea 
t*vgha, A doabt ari«ea;»s to whether it has to be 
done by the aacrificer, or by hia prieata Hit Tike). 

yPtrnpoktk*, ■. — The contemplation of the Udgi. 
tha. Hf.. hmtnlp dons by the sacrifice r himself, fof 
it ia he that it aaid to reap the frnit of the **criftoa 
eoqniriDg tnore power, not the prienta (Uitviks). So 
thinks A'treya. 



** Le* the Udg/itri prion who know* thin sJwlJ 
any .."• In these words occurriiiff mtbe nequpl it is 
expressly said that the Vdg.Hri priest is the on« who 
*sMeld contemplate. Ai-conjing to Audnloixi, the 
act of nontetnplBttng ia the duty of the priest. 

{Objtrt) :— How csm it be tb»t the net is done hy 
oce pfraon while the froit goes to Another ? 

(.Insurer) : — For, the priests; have been paid by the 
aarrifioer for the performance of supplementary acta 
a« Weil ns of the renin act. It is certainty for the 
performance of the secrineial rites with all its supple- 
mentary acts that thv pneats ai-e paid by the sacri- 
ficer. I'berefore what is done by the priest forme the 
ant of the aacrificer ; and hence no incongruity in 
holding.tbat the frnit of the act goes to the master 
of the sacrifice. 

Adhlkarmna 13. 

fM «**** la. ilka taa aaaaMaa al aMaa ne. aajalaad tn li* 

aaaaartta iim a nit afWisja,'. aaaaaaa Ktt. Meaptot- 

■aaaa (•* the mo, im. !**«). 

In the Kahola-Brihmana it is said : 

" lllerefore, let a Brlhm&na, after he ha 3 done with 
laarninv, seek to remain in childhood; the u, niter 
he has done with learning and childhood (let him 
be) a Mnni."+ 



■ C'haa. 1.7-8 
4Bri. Up.S-S-l., 
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Having thoroughly acquired learning, i.e., having 
determined the main drift of tbe teaching of the 
.nany I'panistiad', let n Brahman* seek to remain in 
childhood ; that is to say, let him lewd pother mode 
of life, resembling childhood in so far.as it is devoid of 
love and hatred, and the like. Having attained per- 
fection in leBrniiiff arid the child-like state, then he is 
(tv be) a Muni. Here u doubt arises as to whether the 
lilt-oF a Muni is the subject of an injunction or not. 

(Pi-n-ajtakxha) : — As there are no such words as 
" He *hall become a Muni," showing an injunction, it 
is not enjoined. 

[Siddhihtta) : — As against the foregoing we hold as 
follows :-— The third one, namely, the state of a sage 
(Muni), is enjoined, as another accessory, on the poss- 
essor of Vidya, in addition to learning and childhood, 
just sis the sacrificial rites, etc., are enjoined. For, the 
word ' Muni' is familiar to all as denoting ono who is 
given to profound meditation. This profound medi- 
latiun which consists in cuiistantly revolvingthe object 
of worship in thought is enjoined wiih a view to the 
perfecting of Vidyft : the words " let him remain" being 
repeated in this connection. Therefore if. i.« possible 
to make out an injunction of meditation. 

Adhlkarana 14. 

l"jr th* tnolulon of ail, Tartly Ami th> Brmtt ooKlntf with tS« 
luraacboldn. (III. iv. 47). 

A doubt atises as to whether Vidya is common to all 
As'ramas, or confined to some only, 

(pSirvapakuhv) : — Since the student (Brahmacbfirin) 
is dependent on the teacher for the study of the Ve- 
das, since the householder {Grihastha) is engrossed 
in the maintenance of the family, since the forest- 
dweller (Vanapra?tha) is engaged in the hermit-life, 
knowledge and meditation are not possible for them. 
The S'ruti connects Samnynsa with those who possess 
the knowledge of the Vedintic teaching in the follow- 
ing words -■ 

" They who have determined the nature of thifrgs' 
by their knowledge of the Vedantic teaching, 
those Yatis who, by Ramnyasayoea, have puri- 
fied then minds,"* etc. 

in connection with the practice of meditation 
(Dhyana), the S'ruti declares that the devotee should 
be one " leading the life of the last jWrama/'t 
Therefore, knowledge and meditation are meant for 
the lasL order of men, not for others. 

[Biddhunta) : — Vidyi is quite possible for all orders 
of men. The possibility of Vidya, for ail orders of 
men is taught in the Chbi'-.ndogya-Upanishad in the 
following words: 

"He fe ho... keeping up the memory of what he has 
learnt by repe-iiing it regularly in some sacred 
spot,. ..he who behaves thus all his life reaches, 

• Mahlnn 10-22. ~" 

t Koivolj* Up. 



the world ol Brahman and does not return, .^J 
he does not return."* , 

Though the Sruti thus concludes with the btjfcj 
holder, all orders are meant, bo also, though t|J 
last order alone is mentioned in connection »jy 
meditation, other order;- :ilso tnu»fc have been nnw 
Therefore, Vidya is quit,' possible for nil orders j 
men. (In the Sruii quoted ubove in the Purvapaks^,! 
* Saninyasa' means renunciation of fruits, and '* Y$t i 
means one who has subdued the senses. AH' thi» i 
quite possible for all orders of men. 

Adhlkarana 15. 

Bocauia, tike tli* life of a, muni, ntliexa. too, ire prttcritiaa '■ 
(III, IT. 48 . 

The Atharvasiras says .■ ; 

" Having cut off desire, having thought over | 

reason the root of the aggregate of causes, haviu 

fixed the mind in Rudrn. — in Rndra, they eai 

is unity,— in view of the eternal and anMei 

Rndra, who is food and strength, by austent 

do ye lestrain yourselves. This is the vow j 

honor of Pas'upati." 

This Pus'upata-vrata, this sacred vow in honor < 

Pasupati, taught in the Atharvas'iraa is clearly taugi 

in the Purfinas. Now a doubt arises as to wbethi 

Vidya and Moksha are attained by those who dev« 

themselves to this vow. 

(Ptirvapaksha) ; — It would seem that they cannot a 
tain Moksha, but that they attain only some minor r 
suits ; for, this vow is not ranked among the religk* 
orders ; there is a limit to its duration ; and it has bei 
observed by Krishna and others with a view to obHi 
sons and the like fruits. 

(Siddhanta) ; — As against the foregoing we hold i 
follows : Mnkti itself accrues to those who observe th 
vow till death. The accomplishment" of Vidya consis 
in deep meditation of Rudra, the Supreme Brahma 
Like the life of a Muni, other duties belonging to tl 
other orderSjSnch as mendicant life, control of theboi 
and the sensesrare enjoined even in connection wi: 
the P.'s'upnta-vratra. The meditation of Rudra, wlii< 
is the severance of tbe bond (Pas'a; and which prodi 
ces Moksha, is enjoined on those who devote titer 
selves to the observance of this vow : " Thej say uni: 
is in Rudra. In view of the eternnl and ancient Rudr 
do ye restrain yourselves by austerity .With the Ma 
tra ' A got is the ashes,' etc ,do ye tak'- the asht* ai 
touch the limbs smearing them alt. Hence this is tl 
vow sacred to the Pas'opnti. conducing to the. rcleai 
of the sonl (Pa'su) from the bond (Pas'a)."t 

Therefore those who observe the Pas'upata-vratai 
the end of life attain to nothing short of Mukti (saW, 
tion) as the result of it. 

As to the contention that it is not ranked among tl| 
recognised orders (as'ramns), the SAtrnkara says : 

' "Ohhi 8-15-1. | 

tAtharvniiraa. 

A. MiH*DFVA SiUTST, i.i 

{To l« continued. I ; 
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THE VEDA'NTA-SU'TRAS WITH &'KI'KANTHA- 
BUA'tiHYA. 



(Continued from page 192 Vol. IF.) 

TkoTifb not cjtowisf: ltMlf out ** u »»'r»m», fi, It la • 

mMM to MlTmUoai mm oompt*tt*n&iDg ith» *uentl»l 

futurM of u •■'nun*'. iHI. It. 49'. 

The PaVupatas'ranw, though not exhibiting itself as 
an iudependent is'raraa, is still an as'rama by itself, 
known as Aryas'rama or the transcendental order, and 
constitutes nn independent means of reaching the 
Paramas'iva, by virtue of celibacy and other attributes 
ofanascetic(which conduce to the attainment of Vidy a) 
being comprehended in it. The Pas'upata-vrata is of 
two kiuds. life- lor.g and temporary, as declared in the 
following passage : 

" Either lasting till the death of the body, or lasting 
for a period of twelve years." 

Of these two, that which lasts till the end of life and 
is cttlle'i atviisrama or transcendental order, leads to 
Moksha; whereas the other is a means of attaining 
some worldly enjoyment. Such is the distinction be- 
tween the two. Thus the Sruti itself teaches that this 
vow(Vrat») has two aspects, — as a means to worldly 
enjoyment and as a moans to Moksha — both securing 
Siva's grace. We should so interpret the texts as not 
to stultify the authority of this passage of the Sruti. 



Adhlkarana 16.' 

The remit ii obtained la tale birth Is the absence of obstacles, 
as we see In the sruti. (in. i?. go.) 

A donhtariseB here as to whether the result of medi- 
tation accrues, to those who practise it as taught before 
in this birth, or in a future birth. 

( Purvapakxha) : — Let* us enquire. A man engages 
in the Upasina, hoping that liberation may come to him 
in this very birth, but not in a future birth. Who does 
ever desira dehy with regard to the result ? There- 
fore the result in the form of liberation must accrue to 
him in this birth, if it should ever accrue to him at al). 
If not in this birth, it will never accrue at all. 

(SMdhanta) : — A3 against the foregoing, we hold as 
follows : In the absence of an obstacle in the shape of 
a strong karma of a different '-"nd, the result of the 
npiaana oF the Supreme accrues in Lhis birth. If there 
should be any obstacle, it will accrue in a future birth ; 
just as the result in the shape of a worldly good does 
not necessarily accrue soon after the performance of 



the good karma which serves as a means to it; ami 
will accrue in a future birth if there should be an 
obstacle present Aud we are told in the s'ruli that 
Vamadeva find Dthers reaped in a later birt 1 ) the 
fruits of their investigation and stndy of Brshroavidya, 
carried ou in their past births, Hence no necessity, 
that the result of liberation should accrue in this 
very birth. 



Adhlkarana 17. 

Unlike (the sacrificial rites), there is no distinction in the result 

of liberation, because of the state of Sim being determined 

(as the result), fill. iv. 61). 

It has been established that,' as in the case of the 
results accruing from mere works, the result in the 
shape of liberation accrues in the absence of an obsta- 
cle in the form of a strong kurma of a different kind, 
A doubt now arises ji.9 to whether, on the same prin- 
ciple, there existB or not a difference in liberation 
accruing as the result of the different upusanae, aa 
there is a difference in the case of the ^results of 
sacrificial rites. 

(Pitrvapaksha) : — It may appear that, like the 
results of mere sacrificial rites, liberation admits of 
distinctions. We are given to understand that 
different sacrificial rites produce different res-nits : 
"Let him who desires Svarga perform the sacrifice 
of Jyirishtoma." " Let him who desires Svarajyft or 
lordship in Svarga perform the sacrifice of Vajapeya." 
So too there must be a difference in the results of 
knowledge acquired through Upasana, 

(SiddhAnta) : — As against tho foregoing we hold 
as follows : Unlike the results of mere sacrificial rites, 
th« result of UpaaanH-JnHna admits of no differcr.'es, 
inasmuch as it has been determined that the state of 
Brahman is the result of Upisana-Jnina. Since the 
state of Brahman which the possessors of V'lya attain 
is one and the same, there is no room for any kind of 
difference in the result here. It should not be urged 
that a difference in the digreea of Upasana may give 
rise to a difference in the result ; for, in the case of 
the acts of Upasana no results heve been mentioned 
other than liberation. Brahman being one and the 
same, liberntion which is the state of Brabinnn mast 
also be one and the same. Hence no difference in the 
liberation accruing from different Up'sanas. 
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FOURTH ADHYA YA— FIRST PADA. 



Adhlkarana I. 

frequent repetition (Is meant) baeaus of the iutrueties- 
(IV. !. 1 ) 

In the third Adhyvya has been diBcnssed in detail 
the nature of the worshipper (Up -saka), of the object 
of worship (Up isya), and of the several kinds of wor- 
ship 'UpVsana,\ as also the duties of the various orders 
"f holy li f 3 f'As'ramas). Here, again, in the fourth 
Adhyaya will be discussed the following topics : in the 
first plda, the mode of worship (Up^sana); in the 
second ptda, the departure, from earthly life, of Jfva, 
the worshipper (uf >salfH) ; in the third pida,, the 
Path of Light (Arcliir), etc and in the fourth pida, 
the state of the ooe who has attained to Brahman. 
Now the first Aiihikarana(of the first pada) deals with 
the doubt as to whether one hfs to do once alone or 
to frequently repeat the act of knowing prescribed, 
as the means to Muksha, in the following passages: 
" The Knower of Brabrnan reaches the Supreme."* 
" Knowing S iva, one attains infinite peace."t 
(Purvnpahsha) : — It should be done only once, 
because, on the principle that *' once done, the inten- 
tion of the scipture is fulfilled," the act intended by 
the scripture in the words 'knowing (Jnana)' and 
* realising (Ved:>na)' becomes accomplished when once 
done, as in the case af the Prayaja., 

iSiddhanta) : — Asagaini-t the foregoing, we hold as 
follows. The act of knowing, prescribed as the means 
to Moksha in such passages as " the Knower of 
Brahman reaches the Supreme," should be frequently 
revolved ; for, we ander&taud that the act of knowing 
(Vedana) whtcb is spoken of as the means to Moksha 
{b of the form of meditation (Up'sana), inasmuch as 
the two terms 'Know (vid)' and ' meditate (Upts)' are 
interchangeably used at the commencement ( Upa- 
kraina) and the concluding portions (Upasamhara,) of 
the following passages : 

Ltt a man meditate (upas) on mind as Brahman. 

...He who knows (Veda) this shines and 

w.irms through bis celebrity, fame and glory of 

countenance.' 'J 
" He who kuows (Vedit) what he kuowB, he is thus 

spoken of by me,"§ 

• Tai. Up. 2-1, 
+ Bve. Up. 4-14. 
t Chbi. Up. 8-18-1. 
$ Ibid. 4-14. 



"Teach me, O Lord, the Deity which jon worship 
(upas)."* 

And the word 'meditation (upasaDa)' denotes a coj- 
tinnous flow of thought. As to the Prayaja, etc., it 
is but proper to do them only once because their 
effects are invisible. Inasmuch as the intuitive 
realisation (Sakshatkara), the result of knowledge 
(Vedana), is visible, this act should be repeated till 
its result is attained, as in the case of threshing the 
paddy. 

And became of the IndiMtory marks. (IV. 1. i). 
As pointing to tlu3 conclusion, the following 
passages (of the Smritij may be cited : 

" By knowledge of Is'vara, the soul (Kshctrajria) 
attains, it is deemed, the highest purity." 
Be he guilty of the major sins, or be he guilty of 
the minor sins, let a man practise meditation 
(dhyana) of Brahman, engaged therein for a, 
quarter of the night." 

" Let n man practise Yoga (or Satnadhi) directed 
fo the A'traan." 

" Let a man realise the Supreme Being (Purusha) 
who is of golden hue, who can be reached in the 
dream-consciousness (svapnadhi). 

And so on. Hencet the necessity of a frequent 
repetition of the knowledge of Brahman. 



Adhlkarana 2. 

As the Self, verily, do tley aaderstand (Him) and teach alsr. 
(IV- 1.3). 

In the preceding Adhlkarana it haa been made oat 

that the meditation of Brahman should be repeated. 

Here follows the enquiry as to whether the Jiva or 

individual soul whose A'tm»n is Brahman should 

regard himself as one with I'svara, or as distinct 

from Him. 

(PuTvapaksha) :— tt may at first sight appear that 
the proper course is for the JS?a to contemplate upon 
Brahman only as distinct from himself ; for firstly, 
in the passage " superior to the universe is Rudra, 
the Great Sage,"J and in the Vediuta-sutre I. i. 22, 
it is decVired that t'ae Lord, the Para-Brahman, is an 

• ibid. 2.2. 

t Fovm the passages quoted above, it may be Been that tbe 
knowledge by which Brabman is reached is of the form of 
mtditation (dhyina) and Toga (9amadhiJ consisting in the 
freqnent repetition of one and the same thought. 
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entity distinct from the Jtv», from the Pratyag".tman, 
from the Pas'u or individual sou', and secondly, the 
tTivft.can never become Brahinan whose characteristic 
mark is Omniscience. 

{Siddhanta) :— Xo doubt, the Supreme Brahman 
called S'iva is supeiior to the Jiva; still, the 
wn-shippor should meditate Him thus: "I am Brah- 
man." For, even the worshippers of old, regarded 
Brahman as their own Seif (A'tman) thus : 'Thou. 
verily, T em, O Loid, God; I, verily, Thou art " 
Though an entity quite distioct from the worshipper, 
the Supreme Brahman serves those worshippers all 
the same, by giving them His own being* And 
in the words " That Thou art," etc., they also give 
others; their pupils, to understand that Brahman 
is their own Self. Certainly, Mukti or liberation 
consists in attaining the state of S'iva, that state 
whir-h is full of unlimittd s'upreme bliss and free 
from all taint. This attainment of the state of S'iva 
is not possible except on the cessation of bondage 
(PasLtva) on the part of the Jiva, and the cessation 
of houdage cannot be brought about except by the 
meditation thereof (i. e., of the state of S'iva). 
Therefore, the worshipper, freed from servitude on the 
bondage being loosened by the continuous stream 
of the thought that " I nm S'iva," becomes S'iva 
Himself. Indeed, tho slate of S'iva uonsista in being 
the repository of that unsurpassed Bliss which is fre3 
from all traces of evil traint. And the Supremo 
Brahman is of quite the same nature. By constant 
meditation thereo f , the worshipper becomes of the 
same natare. Hence it is that all else is said to be 
unworthy of being meditated by the seeker of 
Moksha, in the passages like the following : 

"The banefioent S'iva alone should be meditated 
upon (by the worshipper) abandoning all else,"t 

For, all scriptures teach that Mukti or liberation 

consists in the cessation of s"rvitude [Pas'ubhava), 

of the identification with the body of a brahmana and 

the like, — and in thej a+ tainment oi oneness with that 

Supreme Individuality (Parai-mbhava), with that 

S'iva who is tbe immediate witness of His own 

• That is to wy, by" removing fvom them the »t»te of bondage 
(pisntvft). 

t AtbarvuB'iLbo 



inherent unsurpassed Bli-s, and who is self-luminous, 
shiniug by his own light. Contemplation of oneness 
with B i ah man leads the Up'isaka to Mukti ; otherwise 
there will lie no cessation of sawo-.'tra. 



Adhikarana 3. 

The Sutrak/un makes a distinction 

(No meditation as Atman) ia the symbol; not indeed is 
He (to be worshipped there.) [IV: i 1.) 

In the passages like "let him meditate mind as Brah- 
man," Chhi 3-18-1., we are taught to meditate Brah- 
man in the mind and so on. Is Brahman to be medi- 
tated there as the Self (Atimn) or as something 
different from the Self.' 

(Pi'irvajiahislia): — In such meditations of symbols as 
are enjoined in the passages ''Let him meditate the 
mind asBrahman;" ''Let him meditate the Sua as Brah- 
man," we are given to understand that, in meditating 
upon the mind, etc., we have to exalt tliem by regar- 
ding them as Brahman. Accordingly, inasmuch La 
the symbol has been regarded by the devotee asBrah- 
man, what harm is there in regarding it as the Self 
{Atman)? 

(Siddhimtu): — As against the foregoing we hold aa 
follows: The Self should not enter into the contem- 
plation of symbols; for, in them it is not the Supreme 
Brahman that is meditated upon. On the other hand, 
it is the mind, etc., that are to be meditated upon aa 
Brahman. Even supposing that in these' cases the 
object of meditation is Brahman Himself conditioned 
by the mind, etc., it is not this conditionded Brahman 
that we should regard as theSe[f,inasmtichasthe mind, 
etc.,are not the essential attributes ofBrahman and are 
therefore mere phenomena ( Vikfa-as) It is t^e Brah- 
man possessed of such attributes as unfailing will, etc., 
that^we regard as the Self. Otherwise even the Self 
(Atman)|wQuld be subject to phenomenal charges. 
Therefore.Jthe devotees should not meditate upon the 
symbol as the Self, seeing that there theParames'vara 
is not the direct object of worship. 

A. Mahadbya Sasthy, b.a. 
(To be continued.) 



Page 177 of 241 



The Vedanta Sutras 



THE 

LIGHT OF TRUTH 



OR — 



SIDDHANTA DEEPIKA 



A Monthly Journal, Devoted to Religion, Philosophy, Literature, Science, do. 
Commenced on the Queen's Commemoration Day, 1897 



VOL. V 



( 



MADRAS, AUGUST igoi. 



{ 



No. 3. 



T RAN8I1A T IONS. 



THE VEDA'NT A-SU'TRAS WITTT S'RI'KANTHA- 
BHA'SHYA. 



{Cmtmved from page 8 Vol. V.) 
Adhtkarana. 4. 

Ceatenplttin of Brahaui (is tie symliol Is meant,) beeus* 
of His supramMT. (IV. I 5) 

lu regard to th* contemplation of symbols.a doubt 
arises as to whether the devotee should regard Ibe 
symbols, — such as the mind, the sun etc.,-as Brahman, 
or he should regard Brahman as ihe mind, etc. 

{Ptirvapaksha): — We should regard Brahman as the 
mind, etc., and thus cootemplate^rahmac, in*sinuch 
as He alone is the dispenser of fruits. 

{Siddhdnta).- — A3 against the foregoing we hold as 
follows : " Superior to the universe is Rudra ; * 
in these words the sruti speaks of Brahman as 
the supreme; and therefore we ehonld regard the mind 



and the like inferior objects as Brahman: In the or- 
dinary world, indeed, one regards a man of inferior , 
rank, such as a king's servant, as the king himself, 
and serves him as though he were the king himself. 
None, on the other hand, selves a king regarding fiim 
as a servant. Propriety indeed requires that all should 
bow down before that Being only wbofs Superior to all 
others. Accordingly, we understand that the Supremo* 
Brahnmn is the Being *befo/e whom all should bow 
dowo,verily hecauae, He is superior to all others. In the 
Mahanariyana-Up. I 2, it is said that all worship should 
be directed to Him alone who informs. nil, to that Sup- 
reme Brahman who'se attributes are mentioned in tn*e 
Mantra, and to none else nnder any" ciitfumstauces 
whatsoever. 

•Moreover, this Supreme Brahman (Parabi%hman) 

has been defined to b? the Being who is woishipped 

as the Supreme. To explain. The,T«ittiriya savs: 

He. to whom all bow, is the '■ -- 1 J)b arena is the 

fiuehead; Brah«n"t is the upper jaw, sacrifice is 

the lower jaw, Vishnu is the. heart; Sam vat tar*. 

(Prajapati) is the organ of generation:," * and 

so on. 



• Mihftoar, 10-lH. 
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In t'uis description of Simsumara, the Parabrabman 
ir Siva is distiuguished from Vkhnu, the heart, and 
other members, simply because Siva is superior to all 
others, and He is designated as the head, the principal 
member, by an expression which embodies His 
"* "i*ial character as the object of all worship. Even 
at' the end of that section, the sruti speaks of Him 
alone as the Lord of all hings and as superior to all 
beings, and concludes by saying that He is the Being 
to whom all worship is ultimately due, because, He .is 
buperioT to all: 'My others, bow is to Thee, my bow is 
to Thee, all bow is to Thee." In the passages like "Bow 
to Thee, to Rudra, to Anger," * He is again and again 
referred to as the object of all worship, for the very 
reason that He is superior to all others.In the ordinary 
world, indeed, people worship him most who :s great 
in power,and so on. Thus,the Supreme Brahman is the 
BeirJg that is BHperior to all others, as the object of all 
worship, associated with Uma, possessed of divers eyes, 
the One Being who can be designated by the term 
'Isvata.' All symbols such as the mind become objects 
of worship because they are found pervaded by Him 
who is superior to all others, who is worthy of being 
worshipped by all. Hence the srnti speaking of such 
extremely law animals as dogs and kings of dogs, as 
the objects of worship, simply in view of their being 
pervaded by Brahman who is superior to all others. 

Wherefore, inasmuch as lower beings are found to 
Command our regard in virtue of their relation to the 
higher beings, we conclude that in contemplating the 
mind, etc, we should regard them as Brahman who 
transcends all. 



Adhfkarana 5. 

and the ideas of Aditya. etc-, (should be contemplated) in the 
member, became it stands to reison- (IV. i. g). 

In the preceding Adhikurana it has been said that, 
because of Brahman's superiority, A'ditya, and others 
should be regarded as Brahman, in our contemplation 
(upasana) of them. Now, a doubt aiises as to 
whether, in Buck contemplatiocu of member* of 
sacrifices {Ka>"_^'... 6 <«,) as are enjoined in the words 
'He who burns here, upon Him Ut a man meditate as 
ndgitha,'* we should contemplate Aditya, etc. as 
udgitha, or in the reyerse order. 



(Piirvopaktha):— What would at first sight appear? 
It Tould appear lliat, inasmuch as udgitha, etc., and 
Aditya, etc., are both alike factors of sacrificial rites, 
and both alike manifested forms of Brahman, no 
fixed ruler can be laid down as to the one way or the 
other. 

(Siddhdntn) : — As against the foregoing., we hold 
as follows ; Since A'ditya and others are the objects 
of worship in sacrificial rites and aro therefore 
superior, udgitha and the like which are mere 
members of saciificial rites should be regarded as 
A'ditya, etc., for, it is possible that the udgitha and 
other factors of sacrificial rues produce greater 
results, when improved by our contemplation of them 
as A'ditya, etc. Indjed, the passage of the s'ruti— 
" Whatever cne performs with knowledge becomes 
move powerful,"* gives us to understand that the 
very thing which, when performed by itself, is 
possessed of power, is productive of greater results 
by way of becoming more powerful, wber> improved 
by knowledge- Thus, notwithstanding that biAb 
are alike essentially one with Brahman, and so on, 
still, because udgitha, etc., are enjoined as sacrificial 
acts, because udgitha, etc., are acts to be done and 
are, as such, means to ends, and because Aditya, etc., 
are things already existing and are, as such, of a 
different nature from udgitha, ete., and do not consti- 
tute means to ends, we conclude that udgitha and the 
like factors of sacrificial rites should be contemplate d 
as A'ditya and so on. 



"•Tail, &m. 4-6. 
• Chh. 1-3-1. 



Adhlkarana 6- 

(Oae should be) seated, because of the possibility. (IV. i. 7) 
It has been explained in what particular way one 
should practise contemplation. Now. a doubt arises 
asjto whether one should be necessarily seRted during 
contemplation, or not. 

(Piinapahha) :— Because the S'ruti has nowhere 
laid down the rule tha^ one should be seated during 
contemplation, and because contemplation, which is 
a mental process, is possible in- ajl postures, there is 
no necessity for the upasaka to be seated. 

iSiddhdnta) -.— One should contemplate Brahman 
only when •seated; for, to such a man alone one- 
pointedness of mind is possible. And the S'ruti does 
enjoin that the npasaka should be seated : 



• Ibid M-10. 
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" At a retired spot, seated in an easy posture, pare, 
erect of neck, the head and the body ; t 

" Leading the highest order of life, restraining all 
the sense-organs, and having saluted bis own 
Guru in devotion, regarding the beari-lutns un- 
stained »nd quite pure, and in its centre contem- 
plating Him who is free from nit taint and grief; 

" The Unthinkable, the Umnanifest, whose forms 
are endless ; S'iva who is tranquil, immortal ; 
who is the womb of BrahmV, and who is devoid 
of a beginning, middle, or end ; the one, who is 
Intelligence andBlis=;the Formless,theWonderfu]; 

" Him whose help-mate is Uma : who is the 
Supreme Lord, Mighty, Three-eyed; Dark-necked 
and Serene. Having meditated thus, the sage 
reaches Him who is the w«Anb of al! beings, the 
Witness of all, transcending darkness. "J 

So says the Kaivalva-Upanishad. Wherefore, one 
should contemplate Brahman only while seated. 

aai because of meditation. (fV. i. a.) 

And because by the following passages we are 
given to understand that Upasana, which brings about 
the break of the bond, is the same as Dhyfina or 
Meditation : 

" Having meditated thus, the sage reaches Him 
who is the womb of all beings."* 

" It is the Cause that should be meditated upon in 
the middle of ether (nk\sa), He who is endued 
with all powers, who is the Lord of all, the source 
of all Good (Sambhu)."t 

" Only by the churning' of meditation." 

And the verb Dkyai is used in the case of persons 
whose bodily members are inactive, whose eye-sight 
is steadily fixed, whose mind is directed towardss dhe 
object alone, as when we sny " the crane meditates," 
** Kinsmen meditate upon the absent person." More- 
over, one-pointedness of mind is quite necessary for 
Dbyana, which is an unbroken, current of thought 
like the current \>( oil, interrupted by no alien 
thought of a different kind. Wherefore we should 
necessarily observe the rule concerning th% sitting 
posture for success in Dhydna. 

J Kairalya-Up. 4, 5, 6 and 7. 
* Kaivalya-Up. 
t Atharrasialia, 



And (the Tord Is need) with reference tc the 
motisnleaaneaa. (iv. 1- 90 

" The Earth meditates as it were, the mid-region 
meditates as it were."' 1 *' In such passages as these 
the word " meditate" is used because '-he earth, etc, 
are motionless ; wherefore one should contemplate 
only when seated. Indeed, the current of meditation 
is possible only to him who is seated, as he is then 
motionless like the earth,' etc. 

£nd the Smritl Bays the same- (IV. 1 10). 
" Having in a cleanly spot established a firm seat, 
neither too high nor too low, with cloth, skin*, 
and kusa grass thereon ; 

" Making the mind one-pointed, with the actions of 
the mind*and the senses controlled, let him, 
seated there on the seat, practise yoga for the 
purification of the self."t 

In such passages as these, the Smriti enjoins that ■ 
the upasakas should be seated ; wherefore, one should 
contemplate Brahman only when seated. 



Ad h i kar an a— 7. 

Where concentration (is possible), there (meditation may he car- 
ried on), owing to the absence of any difference (iv. i. \\) 

It has been said above that it is necessary that the 
Upasaka should be seated (during meditation). Now, 
a doubt arises as to whether.as in the foregoing case, 
there is any rule, or none as to time and place. 

(Pnrvapaksha) : — It is bui proper that there, 
should be (a fixed rule}. Just its a particular direc- 
tion, a particular place, and a particular time are en- 
joined in the sruti with reference to sacrificii-1 riles 
— " He who is going to engage in Brnhnia-Yajna shall 
do so in the eastern direction ;" X " Let him sacrifice 
by Vaisvadeva in a place sloping to the east;" 'They 
sacrifice by Finda-Pitriyajna in the aftevftoon ; ' — so 
also, it is bnt proper that, in this case also, t her 
should be a rule aa to the direction, etc.; for, the prac- 
tice of Upftsana is an act enjoined in the srnti. 

(SMdfbmfa) : — T^ere is no fixed rule as to the 
direction, etc., in the case of Upas ana .-"Concentration 
is indeed the primary requisite for meditation. Cer- 
tainly this does not require a, particular direction, tuiie. 



•Cahh .Up. 7-e-l. 

t Bhagavad Gitn. 11. IS 

I Taitt, Am. 2-11 
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or place. Where there does not exist an v cause for at- 
tach meat, hatred aod other such evil passions, there in- 
deed the mind attains concentration. So mi-ch ulooe 
is necessary, as taught in the sruti, "let him be seated 
at ease in a solitary plaee."J As to the statement "It 
attains infinite proportions when done in the presence 
qI Siva," it lefers to Japa or mere repetition of man- 
tras, It does not refer to meditation, which, however, 
may be practised even there, provided that concen- 
tration, the primary requisite, is attainable. Wherefore, 
there is no rule as to time, place, or direction, in the 
ease of Upasana, which is the same as meditation, 
and for which concentration alone is the necessary 
requisite. 



Ad h i karana 8. 

1111 ieatt tUpasans should be practise!) ; for even ilea, 
it is seen (iv. i. 12). 

In the proceeding Adhikarana it has been made out 
that =the Upvsana of Brahman requires no particular 
place, etc. But now we have to enquire whether it 
iaB.an end or not, 

( Purvapaksha) : — UpS,*ani may be practised as long 
as one may wish to d.o so. Otherwise, it may be 
stopped. 

(Siddhanta) : — Upasana should be practised day 
after day till death. It should never have an end, inas- 
much as the srnti enjoins Upivsana till death in socji 
passages as the following : 

■'He who mtdjtates thus day by day goes to 

Svarga."* 

'He who behaves thus all his life reaches the world 

ot,Brabnian."t 

There should be no break, in, the middle of the 
meditation o£ Brahman which leads to (he state of 
Brahman. It is only when Brahman has been medi- 
tated upon by theUpibakas as fheir own Self without 
intermission that the state of Brahman manifests "it- 
self in those Upa-akas. Hence it is necessary, for the 
mamfestiuiyu of Brahman's natune, that the ilps^akas 
should mediti'-j, .. .„".jout intermission, upon the Sup- 
reme Brahman, who is omniscieat, ever-satisfied,, self- 
lutninouB, self-reliant, whose powers never fail, whose 



potencies are infinite. Accordingly the sruti says that 
Brahman's nature manifests itself iu the Upusukas : 

"In that most blessed form of Thine, O Kudra, 
which is gracious and attractive, which manifests 
itself in the sinless ones, do Thou, Lord, that 
dost pour Thy bletsiri»s from the mountain top, 
shine in Thy fujl splendour to us."* 

To explain : Rudra is so called because, He expels 
(or cuwses to run wway) from the UpasaUs the intole- 
rable misery of samssira which arises from various 
causes abiding in oneself as well as outside, and which, 
has been running in a continuous stream of attachment 
for the body of Devas and the like, eo that ic has 
been firmly ingrained in one's nature by the begin- 
ningless sin (inala), karma and impressions (vasa- 
nas) of past experience. The supreme Brahman. Siva 
the Supreme Lord (Faramesvara), is here addressed 
as Kudra. Rndra has a form which is gracious ; i. e. 
a form which is eternal, devoid of sin, and therefore 
supremely pure, most beneficent, the Highest Bliss 
itself. Because, it is gracious, it attracts the henrf. of 
all. It manifests itself in the sinless ones, i e.. in those 
persons whose acta, both good and evil, have all been 
consumed in the fire of wisdom,— 'sin' sUnding for 
virtue as well. This form is also the most blessed°one, 
because, it is none other than the unsurpassed supreme 
Bln-s spoken of in the sruti. ," That is the unit of 
B/ah man's Bliss."t The Uapsakas 'pray : "In that 
most blissfnl form, do Thou remove all good and evil 
acts of ours which have brought about our samsara, 
and manifest Thyself in Thy full splendour in oar 
own essential nature." m 

Wherefore, inasmuch as Brahman's nature mani- 
fests itself in t>;e nature of the worshippers (TJpaaa-. 
kas). the meditation of Brahman which causes srfch 
manifestation, should be practised till death. There 
should be no break in it at any time whatever. 



J Kftivalya-Up. 
• Chhfi S-3-3. 
t Tbid. f-15-1. 



Adhikarana 9, 

From tie attainment theraof (accrue) nen-eontaet of the subse- 
quent sins and destruction of the previous ones, because 
of the nfention thereof, (IV. j, 13.) 

1 

In the preceding section it has been explained 
with resysoos how in the Upasakas, who are free from 
Bins, the essential nature of Brahman • clearly mani- 
fests itself. Now, a doubt arises ay to whether, in 



* Tui. Sam. 4-3-1. 
t Tui. Op- 2-8. 
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tte ca c e of an Upaeakn, a destruction of sins ; akes 
place or not. 

(Ptirvapahiha} :— It would appear at first sight 
that evs-n in the ca*e of Upasak&s no destruction of 
sins can take place without the enjoyment of their 
fruits, since it is said that no action is exhausted even 
in hundreds of crores of ages. (Kalpas), without its 
bruits being enjoyed. On the attainment of a body 
for the enjoyment of their fruits, further accumula- 
tion of Karma is inevitable ; so that, there is no occa- 
sion for moksha. 

{Siddhanta) :— As against the foregoing we hold as 
follows: In the case of Upasakas, all sin is destroyed. 
—How ? — As soon as the Upaeana is commenced, 
destruction of previous sins and non-contact with the 
subsequent ones follow as a result of the Upasana 
itself. So indeed is it declared in the sruti : 

"As the soft fibres of the Isbika reed, when thrown 
into the fire, are burnt, thus all his sins are 
burnt.'* 

"Aq water does not cling to a lotus leaf, so no evil 
deed_clings to one who knows it."t 

Therefore, destruction of the previous Bins and 
non-contact with the subsequent ones do accrue to 
the up&sakas. As to the assertion that so sins can 
be exhausted without their fruits being enjoyed, it 
applies only to the unenlightened, and hence no con- 
tradiction. 



Adhlkarana 10. 

Of the othe* alao (there la) In Uw wu way non-oontact, 
tout ob death. (IT. 1. 14). 

It has been proved that in the case of the enligh- 
tened sage there is no contact of sins. Now, a doubt 
arises as to whether there is a taint of good deeds (as 
opposed to sins or evil deeds} or not. ; 

(Pihvapaiska) : — It is proper that there should be 
a destruction of [sin, as it is opposed to Vidya or 
knowledge, but not of good deeds, since it would 
stand to reason that they should go along with Vidya 
as its necessary accompaniment, 

(Siddhanta) : — As against the foregoing we hold as 
follows : Even the good deeds of the sage do not touch 
him and are destroyed, inasmuch as their results are 
equally opposed to Moksha and therefore undesirable. 
The good deeds which are favourable to Vidya. by 

• Chh*. 5-24-3. 
+ Ibid. 4-14-3. 



way of securing good health and the like will '.1 
destroyed on the death of the body. But as to tboso 
acts which form a necessary accompaniment of Vidya, 
they do not taint the sage, as they are free from con- 
tact with objects of desire. Hence the concl"°- _ 
that in the case of the sage there is no taint of good 
deeds either. 



Adhlkarana 1 1. 

■at only thoee previous aota whoee effects have not yet begun, 
btuuti of lta being marked a« the limit, <rv. 1, 15). 

In the preceeding adbikarana, it haB been shewu 
that in the case of the enlightened one there is a non- 
contact with the subsequent acts of merit and demerit 
and a destruction of the previous ones. Now a doubt 
ariees as to the continuance or otherwise of those acta 
of merit and demerit which have already begun their 
effects. 

(Purvapaksha): — In the words"a]l his sins are burnt" 
the sruti speaks of all Bins without distinction. There- 
fore, as even the acts in question are among those 
done prior to entering on the path of Vidya, they, 
also must undergo destruction. 

(Siddhanta) ■ — As againBt the foregoing, we hold as 
follows : It is only such of the acts of merit and 
demerit done before entering on the path of Vidya as 
have not yet begun their effects, that undergo des- 
truction ; for, the sruti speaks of the death of the 
body as the limit : 

''For him, there is only delay bc long as he is not 
delivered (from tbe'body) ; then he will be per- 
fect."* 

Hence no destruction of the Prarabdha-Karraa, of 
the acts, which have already begun their effects. 



Adhikarana 12. 

But the Agnlhotom and others (contribute) only to tb „ effect 
thereof, aa Been (<n the aextptoxea.) <tV. i. 15). 

In the preceding Adhikarana it has been shewn 
that good aud evil deeds do not touch the enlightened 
one and are destroyed. It has been 'further shewn, 
that Upasana should be continued throughout life. 
But, now, a doubt arises as to whether even the per- 
formance of Agnihotra aud other rites should con- 
tinue till the death of the -body or should cease in the 
middle. 



• Ibid. &14-2. 
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(PvTvajialraha) : — It may appear that the Agnihotra 
and other rites need not be performed till death, in- 
asmuch as it is supposed that, though performed, 
they undergo destruction. Who will have the mind 
J i i thing in the absence of utility ? 
(Siddhiinta) : — As against the foregoing we hold as 
follows : AgDihotra and the I'ke should be performed 
till death as contributing to the very success of Vidya. 
Accordinglyj indeed, ihe sruti says : 

"Brahmans seek to know him by the study of the 

Veda, by sacrifice, by gifts, by penance, by 

fasting."* 

The study of the Veda means the repeated japa or 

recitation of the Vedic mantras which treat of matters 

concerning AtmaQ, which are calculated to produce 

the highest knowledge constituting the means of 

attaining the supreme Lord,Parames'vara. The Jabala- 

i\pauish'ad savs : 

"Then the students of Brahman thus addressed 
him : Tell us, O Lord, what mantra has to be 
recited whereby to attain immortality ?" Yajfia- 
valkya said : " It is by Sutarudriya, These are 
indeed the names of the Immortal, and thereby 
one becomes immortal." 
In the Kaivalya-TJpanishad it is said; 
" That Brihmana who daily recites S'atarudriya, he 
is purified by the sacred fires ; he is purified by 
the air, he. is purified from liquor-drinking, 
be i.s purified from Brahtnanicide. Taking his 
stand in the fnal order of holy life, let a man 
recite it always or, once; lie attains the highest 
knowledge; the Ocean of Sanisira undergoes 
extinction." 
Here we are given to understand that by the reci- 
tation of the mantras called S'ataiiidriya which treat 
of Brahman, that supreme knowledge which extin- 
guishes Samsarn, is attained, and that the sins which 
are op; osed to the knowledge undergo destruction. 
The recitation of S'atarudriya is here said to bring 
about destruction of all sins, oo the ground that it 
comprises the names of Siva who ia immortal .„nd free, 
through time without a beginning — as declared in the 
■words " these indeed are the names of the immortal." 
From this it will be seen that even the recitation of 
the Dimes of the Parames' vara.— such as 'Siva,' 
— conduces to the destruction of all sins that may 
stand in the way of knowledge. The Sruti savs : 



i-i-22 



"If even a chandala, if he should utter the wordt 
'Siva', one may talk with him, dwell with him, 
eat with him." 
Here indeed we are given to understand that 
the grentest sinner who is most impure attains 
highest purity by a mere utterance of the word 'Siva' 
denoting Brahman. Elsewhere also the sruti, after 
saying that in the case of the Brahmana who recit;_ 
daily the Atharvasiras all Bins are extinguished 
declares ako that he attains moksha, in the following 
words ■ 
"Once reciting, he becomes cltan, pure, and fit for 
sacrificial ritual. Reciting a second time,he attains 
the state of Ganapati ; reciting it a third time he 
enterB the Deva Himself." 
And that the recitation of the Pranava. causes the 
break of the bond (Pasa-vichcbheda) is taught in 
passages like the following : 

"Having made Atman the arani, and F/anava the 
upper arani, by practice of knowledge, by repeat- 
ed churning, the wise man burns up the bond."* 

So also elsewhere. Accordingly, Bince we are given 
to understand that the Vedic mantras treating of 
Parames vara constitute the means to Moksha by war 
of conducing to the knowledge of the Supreme,tnrough 
destruction of all sins, the recitation of those mantras 
should be practised throughout life even by the en- 
lightened sage. So also it is necessary to perform 
Agnihotra and such other sacrificial acts, dedicating 
their fruits to Paramesvara inasmuch as they are 
things commanded by him and constitute His worsuip. 
So, too, the observance of the injunction regarding 
gifts, etc., is necessary. Hence the conclusion that 
even for the enlightened sages it is necessary to per- 
form Agnihotra and the like with a view to bring 
al> iut the perfection of knowledge (Vidya), The 
worship of the Lord (Isvara-upasana) takes the form 
of ritual (karma), austerity (tapas), recitation (japa), 
meditation (dhyana) and knowledge (jnana). Ritual 
(karma) comprises Agnihotra, etc; austerity (tapas) 
means niyama or self-imposed religious observance 
or it may be K/iya-eoshana, physical mortification ; 
recitation (japa) means repetition of Prannva and the 
like mentioned above. These form the means to 
moksha, by bringing about the extinction of ains. 
But knowledge and meditation are the direct means 
to moksha, as they cause tlie attainment of the condi- 
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tioii of Brahman. * Wherefore the observance of all 
these is necessary. 

{Objection). — If the good deeds such fcs Agnihotra 
are intended for the development of knowledge, and 
if good deeds other than these, done in the past, have 
been destroyed on entering the path of Vidya, then 
what are those goods which, as said in the sruti, the 
ii lends of the Bage inherit on his death ? 

(Answer) — Tbe Siitrakara says : 

(Thtrt in also deoii) other thin thm.-o! whleh tome ipeik of 

both Uadi. (iv. 1 IT ) 

Some, i. e , the students of S&tyftyana recension 
of the Veda, read as follows : 

"His sons. inherit the property, his friends the good 
deeds, Lis foes the evil deeds." 

The good deeds here spoken of are other than those 
— Agnihotra and the like — which are intended for 
the perfection of knowledge ; they are the deeds 
wiiose frnition is obstructed by other and stronger 
deeds, and which, as capable of producing food, 
health, mental parity and the like which are conso- 
nant with knowledge, conduce to results favourable 
to knowledge and have not therefore been destroyed 
«ven by knowledge. These are the deeds spoken of— 
deeds of both kinds which precede and Bucceed 
knowledge. 

It U Sndeei (aaid), " Whatever it done with knowledge." fcu-, 
(iv. 1- 18) 

''Whatever is done with knowledge, that alone 
Lecomes more powerful."* Here the sruti sajs that 
the purpose of tbe Udgiiha-Vidya is the removal of 
obstruction in the path of the fruition of the aot. 
Thereby the sruti implies the existence of obstruc- 
tion, the fruition of some acts by other and stronger 
deeds. Hence the meaning of the sutr* is that Agfii- 
hotra and tbe like should be performed with a view to 
tbe removal of the obstacles that obstruct the fruition 
of those acts which are favourable to knowledge. 



Ad hi karana - 13, 

After exhausting the otWa by enjoyment, he then becomes 
blest, (iv. 1 19.) 

Now we have to enquire whether those who, while 
possessing Vidya, hold certain responsible offices (in 
the administration of the universe 1 , are entitled or not 
to Moksha, — aa the result of their Vidya, — over and 
cbove the offices they hold. 

• Chit 1-1- 10. 



{Pimapateha) : — If plurality oF births be postula- 
ted for the enjoyment of the fruits of the prarabdha,— 
of the karma which has begun its effects, — then the 
knowledge attained in one birth disappears in the 
succeeding birth, so that whatever karma is duLc in 
the latter birth leads to enjoyment of fruits. Where- 
fore, owing to this possibility of a aeries of births, they 
(i.e., the office-holders) do not attain liberation. 

(BiddhAnta) : — As against the foregoing we argue 
as follows : The prarabdfaa-karma can bnt lead to 
enjoyment of its own fruits. They cannot also lead to 
the extinction of Vidya acquired in the past, ho that 
they (those office-holders) do attain liberation. They 
will not be subjected to an (endless) series of births; 
for, there is nocanse. The interval of birth and death 
is like that of sleep : they do not bring a^oufc extinc- 
tion of Vidya. 

A. Hahadeva Sastbt, b.a. 
(To be continued.) 
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(Continued from page I.) 
Sctba IX. 

PURIFICATION OF THE SOUL. 

Adhlkarana I. 

Meditate on Sri Panchakshara. 

1. Him, who cannot be understood by the Pasu and 
Pasugnana if yon cannot 1 reach, sot possessing sufficient 
Path iguana and love in your heart, and are separated from 
his Divine foot, you can reach Hira, if yon regard the 
alluring world as a mirage and get free from its clutches 
If yon again meditate constantly according to law on the 
Si i-Panchakebara,'The Supreme wilt graciously enter your 
heart, driving away your darkneas. 

Pasa and Fasugnana defined. 

2. Pasngnana consists of the knowledge of the Vedas, 
Sastras, Smritis, Puranaa and Arts, and of tbe Mantras 
from Asttbhai Vaikarr to Nad a ; these have the effect of 
inducing future births The Ahal. >i Knowledge is 
Pasngnana as the Paei becomes bound in a body, has to 
learn and know from others, and one. by one. The Supre- 
me Siva knows alone without extraneous aid. 

Emtinctioii of sense* is no Moksha. 
3 If you hold that the extinction of the senses is alone 
Mukti, then we may aa well hold that the eggs of fishes 
acdtowjk and seeds, ard persons dead and in a ^f^ 4 l "f 2 4l 
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THE 'VKDAXTA-SUTRAS AVITH KMKANTHA MlAttllYA. 



(Contnnwtl /rata ptujt: - : J;J t>f Vol. V). 

jfourtlj ^IjnaiJa, 

SECOND PADA. 

Adhikarana 1. 

Speech (is dissolved) iu mind, because of our experience and the word. (IV. ii. 1) . 
And for this very reason all senses (follow) after (mind). (IV. ii. 2). 

Iu the pAda just closed, it was shewn in what particular way, 
&c, the upasaka should practise uptvsaua. This pada will treat 
of his departure from the body. The dissolution of speech and 
other sense organs in mind of the departing person is taught in 
the following passage : — 

" Of this departing person, my dear, speech is dissolved in 
mind, mind in breath, breath in fire, fire in the Supreme Deity. "1 

A doubt arises as to whether tin's stands to reason or not. 

Piirrapolitlw : — What is the }n iitw fucu- view ? Every effect, 
indeed, attains dissolution in its material cause (npad&na), as we 
find that a pot is invariably resolved into clay, its material cause, 
and so on. The material cause of speech and other sense-organs 
is Brahman, not mind. Wherefore, it is proper that they should 
be dissolved only in Brahman. 

Siddhthita : — As against the foregoing, we hold as follows: — 
The Sruti savs : — 

"Of this departing person, my dear, sperrlj is dissolved in 
mind"2, 

1 Child. C-S-O. *2 Ibid. 
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" The senses being dissolved in inind"l. 
We actually see that at departure speech and other sense- 
organs cease to function even prior to mind. Therefore, speech 
first attains dissolution in mind ; then all senses are dissolved in 
mind. As to the contention that an. effect attains dissolution only 
in its material cause, we sav that it is not alwavs the case. This 
law applies only to the dissolution of the thing itself. It is not 
meant here that speech and other senses are themselves dissolved 
in mind ; onlv the cessation of their functions is meant here. Just 
as a burning piece of charcoal, when cast into a body of water, 
ceases to emit light, &c, so also it stands to reason that the func- 
tions of speech and other sense-organs are merged in mind, though 
mind is not their material cause. The dissolution of speech, &c, 
•i.e., of things which possess the functions, here stands for the 
dissolution of the functions, the functions and the things that 
possess those functions being here spoken of as identical by 
courtesv. 



Adhikarana 2. 

This mind in breath, from the sequel. (IV. ii. 3). 

The dissolution, in breath, of mind accompanied with speech 
and all other senses, is spoken of in the words, " Mind (is dissolved) 
in breath"2. A doubt arises as to what kind of dissolution this is. 

Vnt'i'tqudc/ihn : — (i ranted that it is the functions of speech and 
other senses that are merged in mind, seeing that mind is not their 
material cause (upadAna). lint as to mind itself, it is itself dis- 
solved in breath (prana), inasmuch as breath is the material cause 
of mind. " Made up, indeed, of food, my dear, is mind, and made 
up of waters is breath "3. In these words, the Sruti teaches that, 
as made up of food, mind is made up of earth (prithivi) and that, 
therefore, as made up of waters, breath is the material cause 
(upadAna) of mind ; so that it is not contrary to reason to say that 
mind is substantially dissolved in breath. 

1 rr«is,ua. 3-y. 2 Chhii. C-S.G. 6 Chha. 6-5-4* 
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Siddhanta : — As* in the case of speech and other senses, so 
also in the case of mind, it is the functions of mind that are merged 
in breath, because of the sequel, " Mind (is dissolved) in breath "1. 
Mind is not substantially dissolved in breath ; for, breath cannot 
be the direct (upndana) or material cause of mind, since mind is 
not^born from breath (prima). Wherefore, reason shews that it is 
only the functions of mind that are said to be merged in breath. 



Adhikarana 3. 

It unite* with the lord, because of the union therewith, etc., {being spoken of) 
(IV. ii. 4). 

Krst while, the dissolution of the mind and all the senses in 
the breath was spoken of. Now a question arises as to where that 
breath attains dissolution. 

Ptirrapaltnha .—What, now, suggests itself at first? From the 
words of the Sruti "the breath (is dissolved) in light" the breath 
attains dissolution in light. 

Siddhhiki: — As against the foregoing, we hold as follows : — 
That breath then unites with the Jiva, the lord ; it does not attain 
dissolution in light, because of the Srnti which speaks of its union 
with the Jiva in the passages like the following: — 

l " Thus do all the senses gather round the 
Self at the time of death "2. 

Now the Siitrakara proceeds to explain away the apparent 
contradiction of the passage "the breath {is dissolved) in light. 

(It unites) witxi the clement* of matter, because of the Sruti referring to than. 
(IV. ii. 5). 

Tn the passage, "the breath (is dissoved) in light "3, the Sruti 
refers to Might' as conjoined with the other elements of matter. 
Accordingly, there is no contradiction, siuce we are only taught here 

" 1 Chh.t. j-s'-G. ~ ~~ 2 I*". 0*3-iJS. 3 Chlw. 5-6-0. 
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that the breath along with the Jiva unites with the elements of 
matter. 

Not in the one alone; so indeed they teach. (IV. ii. C). 

Not in light alone does the breath attain its dissolution. For, 
the Sruti which treats of the triplication teaches its conjunction 
with the other elements of matter. Wherefore, since the breath, 
along with the Jiva, unites with the elements of mutter, there is 
no contradiction of the Sruti. 



Adhikarana 4. 

\nd same up to the commencement of the passage. And immortality. (IV. 
ii. 7). 

A question arises as to whether the departure that is here 
described is the same or different for the enlightened and the 
unenlightened, prior to the commencement of the passage starting 
with light. 

Pilrvapahaha ; — What suggests itself at first ? Inasmuch 
as mundane life and liberation are two quite different effects, the 
departure is different in the two cases of the wise and the ignorant 

Siddhunta: — As against the foregoing, we hold as follows : — 
Prior to the commencement of the passage starting with the light, 
etc., the departure is quite the same for the wise and the ignorant. 
But the wise man effects the exit through the tubular passage 
(nadi) in the head and attains immortality, but not the other: 
here lies the difference. For, the Sruti savs ; — 

"-There are a hundred and one nAdis of the heart ; one of 
them enters the crown of the head. Moving upwards by it, a man 
reaches immortal ; the other nftdis serve for departing in different 
directions"!. 

Pripr to this, the departure is quite the same. 



1 Katha-Up. G-1G. 
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Adhikarana. 5. 

Because of the reference to embodied existence prior to anion with Him. (IV. ii. 8). 

It has been shown in the last section that the enlightened 
one makes his exit through the nadi in the head, and that then 
commences the journey on the Path of Light. Now there arises a 
question as to whether, in the case of the enlightened one who has 
departed from the body, a journey on the Path of Light is possible. 
The Sruti speaks of immortality being attained immediately after 
the death of the physical body .* — 

"When all desires which once entered his heart are undone, then 
does the mortal become immortal, then he attains Braman here"l. 

And the Sruti speaks also of the journey on the Path of Light, 
in the words, "They go forth to light '2. Thus, both being de- 
clared in the Sruti, there arises a doubt on the matter. 

Purvapdksha : — Now it would seem that journey oil the Path 
of Light is impossible in the case of liberated t souls, inasmuch as 
the liberated soul cannot start on the journey, owing to the impos- 
sibility of speech, etc., coming into life again after having been 
once absorbed in Brahman. 

Stddhanta : — As against the foregoing, we argue as follows : — 
Embodied existence does not cease, because of the reference to a 
connection with the body, prior to the attainment of Brahman 
through the path of light. The Sruti merely says that the liberated 
one becomes immortal at once, because the actual attainment of 
immortality is.to come off very soon. Wherefore in^the case of 
the departing wise man, journey on the Path of Light is possible. 
Now as to the assertion that such a journey is impossible in his 
case, because of the absorption of speech, etc., the Sutrakara says 
as follows : — 

And » (body) subtle in size (he has), because so we find. (IV. ii. 9). 
T. 1. Bri. G-4-7. 2. Chh». 5-10-1. 
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Though he has departed from this body, the subtle body con- 
tinues. Otherwise, owing to the impassibility of a journey, no con- 
versation with the moon and the like would be possible. In the 
Sruti, indeed, in the Paryanka-VidyA, there is recorded a con- 
versation taking place on the path of gods between the wise 
soul and the moon : — 

"All who depart from this world (this body) go to the 
moon .... Verily, the moon is the door of the Svarga 
world. Now, if a man objects to the moon (if one is not satisfied 
with life there), the moon sets him free. But, if a man does not 
object, then the moon sends him down as rain upon this earth. 
And according to his deeds and according to his knowledge, he is 
born here again as a worm, or as an insect, or" as a fish, or as a 
bird, or as a lion, or as a boar, or as a serpent, or as a tiger, or as a 
man, or as something else in different places. When he has thus 
returned to the earth, some one (a sage) asks, ' Who art thou V 
And he should answer : . . . ."1. 

So that, in the case of the wise man who has departed from 
the body, journey on the Path of Light is possible. 

Hence not by destruction. (IV. ii. 10). 

Hence, i.e., for the foregoing reasons, the Sruti, " Then does 
the mortal become immortal ;"2, which speaks of the attainment of 
immortality, does not mean that immortality is immediately attained 
through a complete cessation of all connection with the body. 

Because of the probable existence of this very one, there is warmth. (IV. ii. 11). 

Because it is possible that such a subtle body, exists some- 
where without being altogether destroyed, warmth, which is the 
property of the subtle body is indeed felt somewhere, even when 
the wise soul departs from the body. Warmth is not the property 
of the gross physical body, as it is not felt in it after death. Hence 
also the possibility of the journey. 



1 Kaushitaki, Up. 1-2. a Bri. 6-4-7. 
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(If it be objected that this cannot be) beeaaee ol the denial (we »y that the 
•enees depart) not from the embodied one. This indeed is clearly taught in the 
recension of aoine. (IV. ii. 12). 

Objection :— The Brihad&ranyaka teaches how the unenligh- 
tened soul departs from the body in the following words : — 

" The point of his heart becomes lighted up, and by that, light 
the Self departs, either through the eye, or through the skull, or 
through other places of the body. And when he thus departs, life 
departs after him, and when life thus departs, all the other vital 
elements depart after it."l And so on. 

Then, the Sruti, after concluding the subject so far as it con- 
cerns the unenlightened soul in the words, " So much for the man 
who desires", proceeds as follows : — 

" But as to the man who does not desire, who, not desiring, 
freed from desires, is satisfied in his desires, or desires the Self 
only, his vital elements do not depart elsewhere ; being Brahman, 
he goes to Brahman. "2 

As the Sruti here denies the departure of the wise soul, he 
directly attains Brahman here alone, 

Ansvcer .*— No ; for, in the words, " his vital elements depart 
not, "3 the Sruti teaches that the vital elements of the departing 
soul who has started for a journey on the Path of Light are not 
detached from him. This idea is clearly conveyed by the words 
of the Upanishad in the recension of the Madhyandinas. 

" As to the man who, not desiring, freed from desires, is satis- 
fied in his desines, or desires the Self only, from him the vital 
elements do nof depart." 

And the Smriti also says. (TV. ii. 13). 

The Smriti speaks of the wise one passing through the nidi 
in the head : 



a 



Among them, there is one going upward, making its way 



* 1 Bri. 6-4*2. 2 Bri. Up. 6-4-6. 3 Ibid. 
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through the Solar region; thereby, he passes beyond the region of 
Brahman and attains the supreme goal." 

Therefore, journey on the Path of Light is possible in the case 
of the departing soiil of the wise man. 

Some say that journey on the Path of Light is not invariable 
in all cases, inasmuch as in the case of those who are devoted to 
the Unconditioned the cessation of connection with the body here 
is itself their liberation. 



Adhikarana 6. 

They (are dissolved) in the Supreme. So, indeed, the Sruti says. (TV. ii. 14) . 

In a former section, it was shewn that Jiva conjoined with the 
senses becomes absorbed in the elements of matter including light 
(tejas). From the words "light (becomes dissolved^) in the Supreme 
Deity/' 1 we understand that light combined with other elements of 
matter and conjoined with Jiva attains dissolution in the Supreme 
Deity. Now, a doubt arises as to whether a dissolution of its very 
being in the Supreme Deity (Parabrahman) is here meant, or the 
mere undistinguishability of the two from one another. 

Pilmapahiha: — It would seem proper that the absorption of 
the very being of light is here meant. The Supreme Deity is, 
etymologically, none other than Mah&deva. It is Mahadeva who 
is spoken of in the Sruti as Parabrahman, the source of all beings, 
in the following and similar passages : — 

This Deity thought"2 

The one God (Deva) creating heaven and earth ."3 

Therefore, it is but reasonable to suppose that in Him, the material 
(upadana) cause, all elements of matter, along wttn Jiva, attain 
dissolution in their very being. 

1 Chha. 0-8-6. 2 Chha, 6-3-2. 3 Mahanarayana Up- 1-12. 
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Siddhdnta. — The true theory, however, may be stated as 
follows : — Though Brahman is the material cause, the elements are 
not dissolved in Him by their very being. On the other hand, 
they only become ^indistinguishable from one another. There is no 
ground whatever why the mere union, once taught in the words, 
''speech becomes one with mind/'l should be understood in quite 
a different sense here. Therefore, as in the case of the mind, etc., 
here too, the Sruti means only a cessation of function. 

Non-separation (is meant) because of the text. (IV. ii. 15). 

Because the text of the Upanishad speaks of union, it is 
quite reasonable to understand that mere non-separation of the 
elements of matter from Brahman is here meant. 



Adhikarana 7. 

There is the blazing forth of the point of his seat ; then within the gate illumin- 
ed by it, in virtue of the knowledge and in virtue of the complementary contempla- 
tion of the path, (the wise one), helped by the Grace of the One in the heart, 
departs by the passage beyond the hundred. (IV. ii. 16). 

In a former section, it was said that up to the starting point 
on the Path of Light, the process of departure is the same in the 
case of the enlightened and the unenlightened. Now we shall 
enquire whether there is any difference or no between the two at 
the time of their exit. 

Pilrv tpoksha :— In the words, "light is dissolved in the 
Supreme Deity", it is said that the wise as well as the ignorant 
is absorbed in the Supreme Cause, — -the Highest God, the Supreme 
Brahman, the Supreme Light, — and remains there inseparable, 
for a time, resting himself. Therefore, their departure is quite the 
same, inasmuch as the Sruti speaks of the blazing up of the heart 
and so on in the case of both alike. The Sruti says : 

u The point of his heart becomes lighted up, and by that 



1 Chha, 6-8-6. 
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light the self departs, either through the eye, or through the 
skull or through other places of the body."l 

Therefore, the departure being the same in both, there is no 
difference whatever between the two. 

Slddhihil-i :--Su<:h being the prima facie view, we say that 
our conclusion is that there is a difference between the two. To 
explain at length :- In virtue of the wisdom which takes the form 
of the worship of the Supreme Lord (Paramesvara) dwelling in the 
heart, and in virtue of the complementary contemplation of the 
Path of Light, the Lord, who is gracious to all, becomes propitiat- 
ed; and when the enlightened devotee is glanced at by the 
gracious eye of the Lord which is capable of destroying all the 
sin that enshrouds His being and when the gate of his exit is 
illumined by His grace, he passes upwards by that nadi in the 
head which lies beyond the hundred ones. But not so the other ; 
on the contrary, he passes out by the other nadis. So says the 
Sruti : — 

"There are a hundred and one nadis of the heart, one of 
them enters the crown of the head. Moving upwards by it, a man 
reaches the immortal; the other nadis serve for departing in 
different directions. "2 

Such is the peculiarity iu the departure of the wise man. 

All this amounts to this: — " Rndra abides in the heart of 
men." "The heart-lotus, which is free from dirt, perfectly pure;"3 
in such passages of the Sruti as the above as well as in 
the passages like "the Lord sits, Arjuna, in the region 
of the heart in all beings/'4 we are given to understand 
that the Supreme Lord (Paramesvara) dwells in the hearts of all 
men. He in whom Jiva with the functions of his senses becomes 
absorbed and is merged in sole communion ; He whom — in the 
1 Bri. 6-4-2. 2 Katha-Up. 6-16. 3 Kaivalya-Up. 4 Qita. 18-51. 
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words, "Superior to the universe is Rudra, the Great Sage 
(-M&hanhi),"l and " all verily is Rudra, "2— the Sruti declares to be 
above the universe as the efficient cause (Nimittakarana) thereof* 
and to be one with the universe as its material (upadana) cause; He 
whose supremacy as the Lord of the universe is taught in the words 
" One indeed is Rudra; they stand not for a second ;"3 He than 
whom nothing else the seekers of liberation have to know, as 
taught in the words, " Siva alone is to be meditated upon" ;4 He 
of whom, — in the words, * ( Here indeed, when the life principles 
of a man depart from the body, Rudra imparts instruction to him 
about Brahman, the Saviour (the Taraka-Brahman), whereby he 
becomes immortal/'*? — the Sruti aays that He teaches to the 
enlightened devotees at death the Taraka-Brahman whereby they 
realise his true being; He who, as the object of all worship, is the 
Lord of all sacrifices ; as the Sruti says, " Secure Rudra, the Lord of 
your sacrifice, for your protection ;"6 He who is the best doctor of 
the disease of Samsara, as addressed in the passage, " Rudra, 
. . . . invigorate our sons by thy medicinal plants, for, I hear 
that Thou art the chief physician amongst physicians. 7 He whose 
form and part Maya is said to be — in the words, "Maya, verily, be 
it known is the material cause, and Mahesvara is its possessor,"8 — 
that supreme energy (paramasakti) called Maya which manifests 
itself in the variegated flower-show called the universe ; — He, 
indeed, the Supreme Brahman dwelling in the heart — the Supreme 
Lord, whose form is supreme Bliss, who is the Consort of Uma, the 
Supreme Spirit (Paramatman), glances at the contemplating and 
devout aspirant — the devotee who has been constantly engaged in 
Aanihoba and other ritnals enjoined as forms of Divine worship in 
the Sruti which constitutes the Divine command, who is completely 
free from the slightest mark of prohibited action, who has dedi- 
cated all fruits of his action to God, whose will has been com- 
pletely surrendered to the Divine will, who has* imbibed in full the 
immortal nectar of the knowledge of Grod, who has renounced all 

lMahtma 10*10. 2 Ibid. 16. 3 Sve. 3-2. 4 Atharvaaikha. 

5 Ramotteratapani. 6 Rig- Veda. 4-3-1. 7 Ibid. 2-38-4. 8 Sve. Up. 4-10. 
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interested action as well as its fruit, who, having attained discri- 
mination, etc., is solely engaged in devotion to God, seeking Divine 
Grace, — and, at the time of his leaving the body, the Lord, in all 
His Grace towards the devotee, directs towards him His gracious 
glance which wipes away all the stain of samsara. Then this 
devotee, with all the stain of samsara completely wiped away by 
the mighty Grace of G-od, and departing by the nadl of the head 
shone on by the resplendent Atman, reaches by the path of Light 
the supreme Divine abode which transcends all material universe, 
the unsurpassed bliss being its very nature \ then attaining to a 
form like the Divine form itself, his nature partakes of the eternal 
unsurpassed bliss. Therefore, it is but proper to hold that there 
is a difference in the destinies of the enlightened and the un- 
enlightened. 



Adhikarana 3. 

Following the (sun's) rays. (IV. ii. 17.) 

In the preceding section, it has besn shown that the devote*, 
who has obtained the grace of the Paramesvara abiding in the 
heart, departs by the nad! of the head. Now a question arises as 
to whether, in the case of the departing devotee, the upward 
journey is possible by night as well as by day. 

Pilrvapfibtha: — The view that first suggests itself is this: 
We are given to understand that the departing soul passes upwnrd 
in contact with the ami's rays, as the Sruti says : 

" When he departs from this body, then lie departs upwards 
by those very rays. "1. 

Certainly, coutact with the sun's rays is possible only by day, 
but not by night. 



1. Chhu. 8-3-5. 
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SiddhhUa : — As against the foregoing, we hold as follows : 
It is true that the departing soul of the enlightened devotee 
(Vidvan) passes upward only in contact witli the sun's rtys. 
But this contact is possible by night as well as by day ; for, 
evm at night, the sun's rays are present, as shown by the 
heat felt daring summer nights. Hence the conclusion that, by 
night as well as by day, his soul passes upward in the wake 
of the Bun's rays. 

Now the Sutrakara refers to an objection and answers it. 

If it be objected (that it) cannot (happen) at night, (we say) no, because the 
connection exists as long as the body exists ; and so the Sruti says. (IV. ii. 18). 

Objection : — It has been said that, even when one is dead at 
night, he attains .Brahman, by passing in contact with the sun's 
rays. This is not possible; for, death by. night is condemned in the 
following words : 

"l)ay-time, bright fortnight, the period of the summer 
solstice,—- 'these are good for the dying; but the opposite is 
condemned. 

Autre er: — No, because the bondage of samsara lasts only as long 
as the body lasts. For, the prarabdha karma, — i.e. t the sum total 
of the acts, which has brought about the present birth — continuing 
to operate even when those acts which will lead to bondage, but 
which have not yet begun to operate, have been destroyed by 
Vidya or knowledge, is operative only up to the close of the final 
bodily existence ; and, therefore, when even the prarabdha ceases 
at the close of the last bodily existence, there remains no obstacle 
to the attainment of Brahman. 

And the Sruti teaches accordingly : " For him there is only 
delay so long as he shall not be delivered from the body; then 
he shall be perfect. "1. 

Jft to the condemnation of the night-time, it holds good only 
*~" ~~ 1 Chha. 6-14-2. v 
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in the case of other persons. Wherefore, there is nothing un- 
reasonable in the statement that, even when the enlightened 
devotee is dead at night, he can attain Brahman. 

And hence even during the period of the winter solstice. (IV. ii. 19.}. 

For the foregoing reason, -i.e., only because there is no cause of 
bondage, the enlightened devotee (Vidvan) attains Brahman, even 
though he may die during the period of the winter solstice. 

These two are taught in the Smriti with reference to the Yogins as things to be 
contemplated. (IV. ii. '20). 

Objection : — It is with reference to the dying enlightened 
devotees that the Smriti speaks of certain periods of time as leading 
to a return of the souls and of certain other periods as causing no 
return : 

" Now in what time departing, Yogins go to return not, as also 
to return, that time will I tell thee, chief of the Bharatas. 

" Fire, light, day-time, the bright fortnight, the six months 
of the northern solstice, — then departing, men who know Brahman 
reach Brahman. 

" Smoke, night-time, and the dark fortnight, the six months 
of the southern solstice, — attaining by these to the lunar light, 
the Yogin returns. 

"These bright and dark paths of the world are verily deemed 
eternal; by the one, man goes to return not, by the other, he returns 
again. "1 

Therefore, it is unreasonable to maintain that the condemna- 
tion of the night-time and the period of the winter solstice refers 
to unenlightened persons. 

(Answer) : — This Sutra is meant as an answer to the fore- 
going objection. In the passages quoted above, the Sruti teaches 
that the two paths, called the path of the pitris (Pitri-yana) and 

Bhagavadgita * ill 23-26. 
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the path of the gods (Deva-yana), are to be daily contemplated 
upon by those who are engaged in Yoga or contemplation as a 
necessary part of their Yoga, that they should contemplate daily 
that the enlightened souls pass by the Path of Light and that 
others pass by the opposite path. The Sruti does not, on the 
contrary, teach that any particular periods of time are suitable 
for the death of the enlightened devotees j for, the Smriti con- 
cludes in the following words : — 

"Knowing these paths, son of Pritha, no Yogin is deluded, 
wherefore at all times, be steadfast in Yoga, Avjuna."l 

And it is the Pitriyana and Deyayana paths that are referred to 
in the second and the third of the verses quoted above. The word 
' time' occurring in the first of the verses quoted above refers only 
to the whole host of the escorting gods (ativahika-gaoa), among 
whom the gods presiding over particular periods of time predomi- 
nate. Wherefore, no objection whatever exists to the view that the 
enlightened devotees reach Brahman, even though they may die by 
night, or in the winter solstice, or in the dark fortnight. When 
the body dies, then Brahman is attained at once. 

A. MAHADEVA SASTKY, n.\. 



1 Ibid. viii. 27. 
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TRANSLATIONS. 

THE VEDANTA-SUTRAS WITH SRIKANTHA BHASHYA. 

(Continued from page 17 of Vol. VII.) 

FOURTH ADHYAYA. 

THIRD PADA. 
Adhikarana 1. 

By light, etc., as it is clearly taught (IV. iii. 1.) 

In the last pada it was taught that the contemplator departs 
from the body by the nadi of the head, the passage being lighted by 
the Grace of <the Paramesvara dwelling in the heart. Now, we shall 
first enquire whether such a contemplator attains Brahman solely 
by the path of light, or it is possible for him to reach Brahman by 
game other way also. 
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Purvapahaka: — Indeed, in one place we are taught that it is also 
possible to reach Brahman without passing through the path of light: 
"Where the root of the hair divides, there he opens the two sides of 
the head, and saying Bhu, he enters Agni, saying Bhuvas, he enters 
Vayu, saying Suvas, he enters Aditya, saying Mahas he enters Brah- 
man. He there obtains lordship."* Wherefore the path of light is 
not always necessary for reaching Brahman. 

Siddhdnta: — As against the foregoing view, we argue as follows. 
The enlightened devotee (Vidvan) reaches Brahman by the path of 
light solely; for in the Vidya of Five Fires (Panchaghividj a) it is 
clearly taught that the path of light leads to Brahman, in the words 
"They goto light... "t In the passage of the Taittiriya-Upanishad 
quoted above it is not the path to Brahman that is taught ; on the 
other hand, it is the attainment of the glory (vibhuti) of Brahman 
that is taught there. Wherefore the attainment of the Supreme 
is possible only through the path of light. According to some, there 
is no necessity for the path of light in the case of those who take to 
the contemplation of the unconditioned Brahman. 



Adhikarana 2. 

(We should understand) ' Vayu' after ' year,' because of the generic and 
specific mention. (IV. iii. 2.) 

A doubt arises as to whether in the order of the stages on the 
path of light as mentioned here (*. e. in the Chhandogya-Upanishad) 
we should interpose the order mentioned elsewhere in the Sruti, or 
whether we should adhere onlj to the order found here. The 
Chhandogya teaches the order of the stages on the path of light as 
follows : 

" They go to light (archis,) from light to day, from day to the 
light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months when the 
sun goes to the north to the year, from the year to the sun, from the 
sun to the moon, from the moon to the lightning. There is a person 
not human; he leads them to Brahman. "§ 

Tait. Up. 1-6. f Chun. R.10-1. § Ibid. 5-10-1, 2. ~ 
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In the Brihadaranyaka, the wind. (Vayu) is mentiWKJ 
the year and the sun : 

"When the person goes away from this world, he 
wind. Then the wind makes room for him, like the hole of 
wheel, and through it he mounts higher. He comes to tbt ■an*7* 

The question is whether or not the wind should be intetptiiiff 
(between the year and the sun.) 

Pdrvapaksha ; — Now it should not be interposed, beoauBO it does 
not occur in the Sruti between them. 

8iddh4n4a:—As against the foregoing we hold as follows : On tn» 
principle that we should gather together what is taught in different 
places on the same subject, the wind should be interposed after the 
year and before the sun. In the Brihadaranyaka itself, elsewhere, 
when speaking of the order of the stages on the path of light, the 
region of Gods, (Devaloka) is mentioned in the words "from the months 
to the region of the Gods, from the region of the Gods to the sun." 
and this Devaloka should come after the year, for, following the 
teaching of the Chhandogya we should interpose the year in this 
passage, and then the year will havato take its place after the months 
since it is a longer period than the months. The Devaloka is none 
other than the wind. The word ' Devaloka/ literally the region of 
Gods, denotes the wind as its generic appellation, whereas the word 
' Vayu* denotes the wind itself specifically. Thus, as specific and 
generic appellations of the same thing, the words 'devaloka' and 
* Vayu* refer to one and the same thing, namely, the wind. So before 
the sun we should interpose the wind. The Sruti says : 

*• The wind is the seat of the Gods." 

" The wind that blows here, — this is the stronghold of the Gods." 



Adhikarana 3. 

After lightning (comes) Varuna, because of (their) connection, (TV. iii. 8.) 
The Kaushitaki-Upanished reads as follows ; 

w Having reached the path of the gods, he comes to the world 
of Agni (fire), to the world of Vayu (air), to the world of Varuna, 

*""" ~ * Op. cit. 7-10-1. ~~" "~~ 
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to the world of Indra, to the world of I'rajapaii, to the world of 
Brahman. "* 

Here, the first place given to light, here designated as 'Agni,' 
is indisputable. As the relative position^ of Vayn and the sun ex- 
pressly assigned to theni in the other npanishads ha\e a better 
claim to our acceptance than the one assigned here, they will liavo 
to be placed after tlie year in their due order. Vuruua, too, and 
others being mentioned here, a d.mbt arises as to whether they can 
or cannot be placed in the path of light. 

(Purvapakska):— There being no rule by which to determine 
their position, they can find no place in the path of light. 

(Siddhanta): As against the foregoing we hold as follows : It 
is necessary to assign places to them in the path. It is but right to 
assign a place to the world of Varuna next after the world of 
lightning, because of their mutual relation. The mutual connec- 
tion between lightning and Varuna is well known to all, inasmuch 
as Varuna is the lord of the water in the rain which is preceded by 
the lightning. After them should cotae the worlds of Indra and 
Prajapati, such being the only places that remain to be assigned to 
them. Thus there remains nothing inexplicable. 

Adhikarana 4. 

Th#y are fuidts. because of the mark (IV. in. 4.) 

Now a doubt arises as to whether light, etc., are so many 
localities marking the stages on the path, or they are so many gods 
(Devatas) leading the wise devotees (to their destination). 

(Purvapaksha): — It may at first appear that they are so many 
localities, since the path may have some marked stages. In common 
parlance people say, 'leaving the village, go to the river, and 
then thou wilt reach the station of the herdsmen, so, too, are light, 
etc. 

(Siddhaptq): As against the foregoing we hold as follows. 
Light, et<?., are certainly so many different gods identifying them- 

* Op. cit. 1-H. 
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selves with the path, and acting as leaders of the wise devotees. It is 
but right to conclude that h>ht, etc., also are leaders, though not 
mentioned as such sjiecificully as may be inferred from the fact that 
the person in the lightning is mentioned to. be a leader : ''There is a 
person not human, and he leads them to Brahman.** 

Now it may he asked : Of what nse are Varnna, Ac, if the 
person in the light-nit <r leads the souls to Brahman ? The Sntrakara 
answers as follows : 

Thence by the person in the lightning alone, as the Sruti says. (IV. iii. 5.) 

After reaching the person in the lightning, that person alone 
leads them to Brahman, as the Sruti says : "There is a person not 
human; and he leads them to Brahman. ' Varnna and others are 
leaders in so far as they help the person in leading the souls. So, 
there is nothing inexplicable here. 



Adhikarana 5. 

(He leads them to) the Created, says Badari, because of the possibility of 
passage to Him. (IV. iii. 6.) 

A doubt arises as to whether the non-human person leads the 
devotees to the Brahman Himself or to some one else. 

(Pwrajxtksha) : He leads them only to the Hiranyagarbha, 
the Created; for it is to Him, not to the supreme Brahman who is 
all-pervading, that a passage is possible. 

The Sutrakara gives another reason : 
And because it is so specified (IV. iii. 7.) 

Being specified in the words " I come to the hall of Prajapati, 
to the house,"t it is to the abode of the Hiranyagarbha that the 
person leads the devotees. 

But the mention of Him is due to proximity (IV. iii. 8.) 

As to the mention of Brahman in the words " he leads them to 
Brahman, "§ it is due to the Hiranyagarbha's proximity to Brahman, 

*~* *Chha. 5-10-2 t Cbha. 8-14.1. § Ibid. 5-10-2. 
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and the Hiranyagarbha's proximity is inferrible from his being 
spoken of as the first created being : ** See ye the Hiranyagarbha 
who is the first-born. "* 

At the dissolution of the creation, along with its lord he goes beyond it, as 
the Srati says. (IV. iii. 9.) 

Though the abode of the Hiranyagarbha is first reached, there 
is no contradiction of the Smriti which denies return to this world. 
For, at the dissolution of the world of the Hiranyagarbha, the souk 
of the enlightened pass on to the Highest goal which lies beyond 
the world of the created Brahman, along with the Hiranyagarbha 
the lord of the latter. Accordingly it is said in the Srnti :... 

'They in the Brahma-loka, at the end of the creation, are all 
released, on reaching the immortal one beyond." 

Hence no inconsistency whatever. 
And the Smriti also says. (IV. iii. 10.) 

"At the time of dissolution, at the end of the great cycle, they 
all, along with Brahman, with regenerated souls, enter the Supreme 
Abode." From this passage of the Smriti too, we understand so. 
Thus we conclude that the host of the gods, from the god of light 
upward, leads the soul to the Hiranyagarbha first. Then, at 
dissolution, the supreme Brahman is reached by the soul along with 
the Hiranyagarbha. (Now follows another pUrvapaksha : — ) 

To the one beyond, says Jaimini, because He is primarily so. (TV. iii 11.) 

The gods on the path of light lead the soul to Narayana Himself , 
who is superior to the Hiranyagarbha ; for Narayana can be called 
Brahman in the primary sense of the word, as He is the Parabrah- 
man in His aspect as the upadana or material cause of the universe. 
So says Jaimini. 

The Sutrakara gives a reason for the above : 

Because we find it so stated. (IV. iii. 12.) 

"He reaches the end of the path, that supreme abode of Vishnu' f 

in these words we find it stated that the abode of Vishnu is the one 
reached by the soul. 



* Mahanamyana-Upanished. f Katha Up. 8-9, 
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For the f oilowing reason also, we Hold that the eeei it led to 
Vithiiii. 

And there is no reference to the Created. (IV. iii. 18.) 
As to the passage W I come to the hall of Prajapeti, to the 
house,"* there is no reference to the created being, the Hiranyagarbha; 
for it is possible that, as the protector of creatures, Narayana may 
be denoted by the word "Prajapati/' And as to the passage, "They 
in the Brahma-loka, at the end of creation, are all released, on 
reaching that immortal one beyond, ? 't here, too, the word 'Brahman' 
refers to Narayana. Having dwelt in His abode, the Yogins, at the 
end of the great cycle, t. e. on the last bodily existence coming to a 
close, they pass on to the Great Immortal Brahman who is above all, 
and become released. Eence no inconsistency. "These, indeed, 
are the designations of the Immortal," J in these words it is said that 
8iva, the Parabrahman, is the one who is called the Immortal, and 
the one who can be said to be ever free. Wherefore, on the death of 
the body brought into existence by the prarabdhakarma, the yogins 
dwell in the abode of Vishnu, till the completion of the fruit of the 
prarabdhakarma, and then, passing on to Brahman who is above all, 
they become free. 

Siddhdnta: — Now the Sutrakara proceeds to state his own 
conclusion. 

Badarayana maintains that (the person) leads (to Brahman) those who do 
not worship symbols ; because there [is a fault in both (the views given 
above). And he who is intent on Brahman (goes to Brahman Himself). 
(IV. Hi. 14.) 

The worshippers of symbols are those who worship a sentient 
being or an insentient object merely regarding it as Brahman. Bat 
they who worship Brahman Himself who is above all are not said to 
be the worshippers of symbols. The worshippers of the Brahman 
Himself are led by the person to Brahman Himself and to none else, 
to that Brahman whom the Sruti describes as superior to all, as 
dark and yellow, as divers -eyed, — inasmuch as the Sruti teaches 
that the worshipper of Brahman Himself attains Brahman Himself : 
Having reached the highest light, lie attains his true form."§ 
• Chha. 8-14-1- tWahanamvana Up. JJabalaUp. §Chha. 8-8-4. 
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"Him whose help-mate is Uiua, who is the supreme Lord, 
Mighty, Three-eyod, Dark-neoked, and serene : having meditated 
thus, the sage reaches Him who is t.ho womb -of all beings, the wit- 
ness of all, transcending darkness. * 

In both the views gi\en above there is a fault, inasmuch as 
they contradict the Sruti. He who is intent mi Brahman, i. e. the 
wo*«hipi>Ci of Brahman Himself , goes to Brahman ; lie does not tarry 
on the way, because there is no use doing so. Being the Upadana 
or material c iusc of the Hiranyagarhha who represents the sum 
total of all creation, Narayana is superior to the Hiranyagarbha; 
superior even to Narayana is the supreme Brahman called Siva* the 
Nimitta or efficient cause, the Divers-eyed, the Omniscient, the Omni- 
potent* the Ever-satisfied, the Self -reliant, the Self-luminous. So we 
read in the Sivasankalpa-Upauishad. 

"Brahman is greater than the great; greater still than that 
great one is Hari ; even greater than this one is Isa." 

Elsewhere, too, we read. ''Brahman who is superior to Narayana. * 
Having thus spoken of Brahman ay superior to Narayana, the 
Sruti, in answer to the question — of what nature is Brahman ? — 
proceeds to describe Brahman in the passage "The True, the Real, 'J 
as one who, being the Omniscient, is never subject to error in thought 
or speech; as one who fills the whole universe with the rays of His 
Potency; as one associated with Unia, the I'arasakti or Supreme 
Potency, who is inseparable from Himself, the great cause (para- 
prakriti). that supreme Light made up of highest bliss and pure 
intelligence, manifesting Herself in the form of the whole universe 
including the Hiranyagarbha, winch is evolved out of Narayana the 
highest sentient being, who in his turn is but one aspect of Her own 
being; as the Immutable, as the Throe -eyed, as the supreme Brahman 
transcending all. In the words "superior to all is Rudra"ll He 
is Baid to be above the whole universe. Therefore it is quite 
unreasonable for the followers of the Vedas to imagine a higher 
being than this one. 

And th e Snrti points out a distinction. (IV. Li. 15.) 

. * KaivaJya-Up. t Mahanarayan ^p. § Ibid. || Ibid. 
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The Sruti itself distinguishes the three— (1) Brahman who is 
•bore all (2) Vishnu who is an aspect of Brahman and who is the 
material cause (upadana) and (3) the Hiranyagarbha who is evolved 
from Vishnu — from one another as the passages like the following 
shew: 

"Brahma is greater than the great even greater than this 

one is Isa." 

"See ye the Hiranyagarbha the firstborn."* 

" Purusha verily, is Rudra. ' Wherefore the only reasonable 
conclusion is that the non-human person leads the soul to the abode 
of Siva, the supreme Brahman, that is beyond Brahma (the Hiranya- 
garbha) and Vishnu, to that abode which is the supreme Light 

made up of supreme bliss. 

As to the supposition (that the person leads the soul to Vishnu,) 
based on the passage "He reaches the end of the path, that supreme 
abode of Vishnu/' we say that the word ' Vishnu* here denotes the 
Parabrahman. The end of the six-fold path, i. e., that which lies 
beyond that path, can properly be no other than the abode of Siva, 
who is above all. Or to interpret it otherwise: the supreme abode or 
nature of Vishnu who manifests Himself as the universe is the 
supreme light, which is supreme bliss, itself; and this can be no other 
than the state of Siva, the Parabrahman, wherein dwelling Vishnu 
is not of the world though manifesting Himself as the universe. 
Hence no inconsistency whatever. 

In reference to this subject some hold as follows :— As the Sruti 
says, "At the end of the great cycle, they are all released, on reach- 
ing the Jmmortal One beyond,"* we should understand that those 
who worship Vishnu as the highest manifestation of Siva, the supreme 
Brahman, reach the world of Vishnu, — who is called Brahman (in 
the Sruti) because he is a manifestation of the supreme Brahman — 
and, with all the glory of Vishnu manifested in themselves, they, at 
the end of the cycle, when the last bodily existence comes to a close 
to Siva, the Supreme Immortal Being beyond, and then they 

t Kath Up. 8-9. § Maaanatayana Up. 
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are liberated. Thus the srnti teaches that tho^e who worship Vishnu 
rpnrh hVst f he world of Vishnu and, i-h*»n, after some interval, attain 
to the ahyde' of Siva. Hence no thing- inconsistent, here. 

V 

A. .VlAHADKVA SASTKY, B.A., 



" And this I know that good shall fall at last, far off, at last to all, 
Ane every winter change to spring; that nothing walks with aimless 

feet, 
That not one life can be destroyed or cast as rubbish in the void. 
When God -hath made the pile complete." — Tennyson. 



u The ideal of a man's real self is hid in the bosom of God, and 
may lie ages away from his knowledge ; and his ideal of woman is 
the ideal belonging to his unrealized self. The ideal only can call 
forth or long for its counterpart ideal." 



h f ii 



To perforin is to promise : 

To-day's dawn pledges the sun for to-morrow." 



u We arc deeper than we know. Who is capable of knowing his 
own ideal ? ' 



"First the grain and then the blade, the one destroyed, the other 

made ; 
The stalk and blossom and again, the gold of newly minted 



gram. 



So life by death, the reaper, cast to earth again shall rise at 

last; 
For 'tis the service of the sod, to render God the things of God." 

VSo long as we love, we serve. So long as we are loved by 
others I would almost say we are indispensable ; and no man is use- 
less while he has a friend."— Robert Lawif Steve iwjh.— From the Mind. 
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TRANSLATIONS. 

THE VBDANTA-SUTIUS WITH SRIKANTHA BHASHYA. 

(Continued from. jKiyr -V> <»/* Vol. VII.) 

FOURTH ADHYAYA. 

FOURTH PADA. 
Adhikarana 1. 

On retching (the Supreme Light), there is r.be manifestation in his true form, 
u the Sruti says. (IV. iv. I,) 

It has been shewn in the last preceding section that those who 
have attained true wisdom, reach, by the path of light, the abode of 
Siva, the Parabrahman, — that abode which lies beyond the abodes 
of the Hiranyagarbha and Narayana, and which, being of the nature 
of the highest bliss, is known by the name of Svarga- In this pada, 
the Sotrakara proceeds to shew how, in the case of those who have 
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reached that abode, the manifestation of their true nature takes 
place. The Sruti teaches that lie who has reached the Parabrah- 
man,— the Great Luminary, the Supreme Light,— manifests himself 
in his true form r " Having risen from out of this earthly body, 
and having reached the highest light, (the serene being) appears in 
its own form."* Now a doubt arises as to whether this form which 
is attained by him comes into being at the time, or it has already 
existed. 

Purvapdksha : — It has not already existed in him. On the other 
hand, since the Sruti speaks of this form being attained, it mast be 
something newly acquired, like Svarga. 

Siddnanta: — As against the foregoing we hold as follows: — 
When the Jiva readies Brahman, his true form — similar in its nature 
to that of Brahman — which iias already existed in him veiled by his 
sin, manifests itself on the removal of the sin. So we understand 
from the words "in its own form;" otherwise, the qualification "own 
form" will have no meaning, inasmuch as even the newly acquired 
form belongs alike to the Jiva. On the contrary, as we maintain, 
when the sin veiling the true nature of the Jiva has been removed 
by the Grace of Siva, the Parabrahman who is gracious to all, the 
true nature of the Atman, similar to the nature of Siva, comes into 
manifestation ; it is not newly brought into existence, as the result 
of an act is. Since the Jiva's sin has existed from time without 
beginning, we can easily understand how he is subject to samsaraor 
mundane life. Wherefore we conclude that when the Jiva is libe- 
rated, it is his true inherent nature, the pure consciousness and bliss 
endued with omniscience and other such attributes, — which bursts 
forth into manifestation. 

(It is) the liberated one (that attains his true form), (as shewn by) The original 
proposition. (IV. iv. 2.) 

Though the Atman in himself has already existed, we maintain 
that, when the Jiva is freed from sin, the infinite bliss and the like 
manifest themselves in him; for, in the words "I Bhall explain him 
(the true self) further to you/' the Sruti proposes to treat: of him 
alone who is released from the waking and other states of conscious* 
ness brought about by sin. 

"^ — — •Cliha. 8-3-1. ~*~~ 
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Moreover, 

The Atman (ia meant hero.) as shown by the context. (IV. iv. 3.) 

From the context wo understand that the Sruti, in the words 
"I shall explain him further to you, V proposes to treat of the Atman 
free from all sins, who forms the subject of the discour e ; for, the 
Sruti starts with the words. "The Atuian who is free fi :>m sin,... He 
it is that we must search out, lie it is that we must try to understand/' 
and says further on "I shall explain him to you further." Where- 
fore, we conclude that the liberated Atman, in whom the inherent 
attribute of aiulessnoss and the like have manifested themselves, is 
of a nature and attributes similar to those of Brahman. 



Adhikarana 2. 

Because (the liberated one) is found described without distinction. (IV. it. 4.) 

It has been said in the last adhikarana that the nature and at- 
tributes of the liberated one are similar to those of Brahman. Now, 
we have to enquire whether this similarity of the liberated (soul to 
Brahman) is consistent or not. 

Purvapaksha : — Which of the two seems at first sight to be the 
case ? It would seem that none of the souls, whether bound or libe- 
rated, can be similar to Bralunan, inasmuch as the Sruti denies a 
second being similar to Brahman, in the passages like "Rudra is one 
and remains without a second.'" 

Siddkanta: — As against the foregoing we state our conclusion 
as follows: — There does exist a similarity between Brahman and the 
liberated soul. — How ? — For, in such passages as "The sinless one 
attains greatest similarity," and "the liberated one becomes equal to 
Siva," we find it taught that the liberated soul is similar to Brahman in 
nature and attributes ; and it is tins similarity that is taught by the 
Sruti in the words *'He that knows Brahman becomes the very Brah- 
man." The liberated Atman, in virtue of this similarity being attain- 
ed, realises himself as inseparate in Mature from Arahman. As to 
the allegation that the Sruti denies similarity in the words "Rudra 
is one and remains without a second," it has reference to the feet 
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that the Jiva has no concern with the operations connected with the 
universe. The Sutrakara, too, says in the sequel, "as may be 
inferred from the similarity in respect of mere enjoyment." There- 
fore the similarity meant here refers to the attainment of all objects 
of desire equally with Brahman. Accordingly the Sruti says : 
" He enjoys all blessings, at one with the omniscient Brahman" 
Hence Ave conclude that the liberated soul can be similar to 
Brahman. 



Adhikarana 3. 

It is in respect of Brahman's attributes, says Jainiim, as the Siuti'a teaching, etc., 
ihews (IV. iv 5.) 

It has been said above that, when the soul is liberated, his 
inherent nature, — similar to that of Brahman, self-luminous and 
endued with the attributes of sinlessness, etc, — manifests itself A 
doubt arises as to whether similarity in both respects ia _ ,sible or 
not possible. 

Purvapaksha : — The purvapaksha will now be stated by way of 
citing the views held by others.— Jaimini says that the manifesta- 
tion of the true nature of the liberated soul, as declared in the words 
"he appears in his own form," refers to the attributes of Brahman, 
such as sinlessness, etc. It is these attributes of Brahman which 
are also inherent in the nature of the Pratyagatman or Jiva, as 
declared in the Sruti: 

"The Atman who is free from sin lie it is whom we must 

try to search out, He it is whom we must try to understand," 

tl He moves about there eating, playing, and rejoicing:.."* 

Wherefore, according to Jaimini, the liberated one becomes 
equal to Brahman only in respect of tlic attributes above referred to. 

In respect of consciousness alone, says Audulomt, because that is his nature. 
(IV. iv. 6.) 

Audulomi holds that the liberated soul is equal to Brahman 
only in so far as the inherent nature of both is consciousness 
(vijnanaV as the Sruti savs : 
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"As a maw of salt has neither insiie nor outside, but i« al- 
together a mass of taste, thus indeed has this Atman neither inside 
nor outside, but is altogether a mass of consciousness " t 
" He is nothing but a mass of consciousness." t 
Thus, as we find botli the views upheld, we have to conclude 
that the liberated soul and Brahman are distinguishable as well as 
nndistinguishable ; but, as they cannot be both distinguishable and 
^indistinguishable at the same moment, we have to conclude that they 
are distinguishable or undistinguishable under different conditions of 
time, Ac. 

(Siddhanta) : — The Sutrakara proceeds to state his own con- 
clusion : — 

Though (the soul is) such, the attributes mentioned above do exist because 
of their mention, so that Badarayana finds no inconsistency. (IV. iv. 7). 

But Badarayana maintains that the liberated soul is, both by 
nature and attributes, equal to Brahman, because there is no incon- 
sistency whatever involved in the view. Though in the words, " he 
is nothing but a mass of consciousness," it has been taught that the 
liberated soul is self-luminous, still the Sruti proceeds to teach "The 
Atman who is free from sin,.., must be understood," thus shewing 
that the attributes also mentioned above, such as sinlessness, pertain 
to the liberated soul. Wherefore, as the two aspects based on the 
teaching of the twofold authority are not inconsistent with each 
other, it is but proper to admit both. It is only in case of mutual 
opposition that an explanation should be sought for in the difference 
of the conditions of lime, etc. Thus, we conclude that the liberated 
BOul is like Brahman, self-luminous, as he is consciousness by his 
very nature, and that he is also endued with all excellent qualities, 
as it is declared that he is free from sin, and so on. 



Adhikarana 4. 

By mere will [he secures all enjoyment] because so the Sruti teaches. [IV.ir. 8.] 

It has been said above that the liberated soul, who is self- 
luminous, is of unfailing will, and so on. Now a doubt arises as to 

whether this is possible or not __ 

t Bri. 6-6-13. X lbid - 4 ' 4 - 12 - 
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(Pnrvainktha) :— What is the view that first suggests itself ? It 
would seem at first sight that, in the case of the liberated soul, his 
mere will, without the aid of external causes, cannot secure for him 
the objects of enjoyment, since that alone cannot produce the effect. 

(Nitkihanta) :--As against the foregoing we hold as follows. 
By more will, he can secure all objects of enjoyment, as the Sruti 
says: 

'Thus when he desires the world of the Pitris, by his mere 
will the Pitris come to him."* 

W lie re fore, his mere will can secure for him all objects of 
enjoymont; there is no need for external causes. 

Ami Ih'tht In- has num* (.'1st' as liis lord. [IV. iv. 0.] 

For the \vry reason that lie has attained to the nature of Brah- 
man and is endued with sinlessncss and other such attributes, he has 
nono else for his lord; he is independent, never subject to Karma, 
since all karma has been destroyed. The Paramesvara does not 
control hi in, because he has gone beyond the sphere of the injunctions 
and the prohibitions which constitute I lis' command and which have 
been in vojme in the long current of time. How so ? — Because ho 
lias ceased to he a dependent being {}ku*u). And certainly, on the 
removal of sin, he has attained to the state of Siva Himself. 
His attainment of the state of Siva consists in his possessing all 
the unsurpassed blessed qualities free from the taint of all sin, 
— that is,— in being of the same nature as that ol' Siva. Now, the 
nature of Siva is made up of omniscience, etc. Therefore the libe- 
rated soul who is equal to Siva, has Siva's attributes such as omnisci- 
ence, eternal knowledge, eternal happiness, perfect freedom, omni- 
potence, unfailing power, and endless resources. Samsara means the 
contraction of the self-knowledge (Atmajnana,) so that, when the sin, 
the cause of contraction, is removed, the liberated soul attains omnisci- 
ence. For the same reason, when ignorance, the source of samsara* 
has been eradicated, the illusion also, by which the soul identifies 
himself with a large or a small body, ceases to exist. And because 
the liberated soul is devoid of decay, death, and grief, therefore, not 
being subject to karma, he is perfectly free. He is ever happy, 
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because he rejoices in his own self, being solely immersed in the en- 
joyment of that unsurpassed bliss which constitutes his very nature j 
and he is therefore devoid of hunger, thirst, and so on. Because all 
his powers are ever unfailing, therefore his desires and his will are 
always realised. Hence it is that the liberated soul and the Param- 
esvara are spoken of in the Sruti as endued with the eight attributes, 
such as freedom from sin, etc. Wherefore it is but right to say that 
the liberated soul who is equal to Siva is perfectly independent. 



Adhikarana 5. 

Badari maintains absence (of the body) ; for ao says (the Sruti.) (IV. iv. 10.) 

It has been shewn above that the liberated soul is self luminous, 
of unfailing will, and so on. Now comes the enquiry as to whether 
the liberated soul is embodied, or disembodied, or both. 

Badari maintains that the liberated sonl has no such organs as 
the body and the senses ; for, the Sruti speaks of Brahman as disem- 
bodied,— in the words " who is without parts, without actions," — and 
the liberated soul, who is of the same nature as Brahman, must also 
be disembodied. 

Jaimini maintains existence [of the body], because of the alternatives spoke n of 
in the Sruti. [IV. it. 11.] 

But Jaimini holds that the liberated soul has a body, because 
the Sruti speaks of him as putting on different phases of existence 
with bodies and the sense-organs. 

"He becomes one, he becomes three, he becomes five/ 1 and so 
on. Now the Sruti havi ig spoken of the liberated soul as embodied 
and also as disembodied, a doubt arises at to what his true state is. 

Purvapakaha : — The truth is that the liberated soul is disembo- 
died; for, the Sruti teaches that he has no external organs and the 
like in the following words : 

"Seeing these pleasures by the mind, he rejoiceB."* 



+ Chha. 7-26-2. • Chha, Up. 8-12-5. 
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An J Brahman, too, is spoken of in the Sruti as devoid of external 
organs and the like, as one whose delight is in the Atman and prana 
alone, whose bliss lies in mind alone.'* That is to say He takes delight 
in the Atman alone, not in any external object ; He enjoys by the mind 
not by any external organ. Wherefore the liberated souls are ever 
in a disembodied state. As to the embodied state spoken of, it relates 
to the souls (in a state of bondage) whose conditions are different. 

Siddhanta : — As against the foregoing view, the Sutrakara states 
his conclusion as follows: 

Like the sacrifice lasting twelve days, both are possible, says Badarayana for the 
same reason. [IV. iv. 12,] 

As the Sruti speaks of both embodied and disembodied states, 
the liberated soul exists in either way at will. So thinks the blessed 
Badarayana. Since the Sruti teaches both ways, the sacrifice lasting 
twelve days may be treated either as a satira, or as a aJttna, that is to 
say, either as a sacrifice in which a number of persons are engaged 
as primary sacrificers, or as a sacrifice in which only one person is 
engaged as a primary sacrificer. So, too, here. On the state of the 
souls who have risen to the height of Siva there is a pauranic text 
which reads as follows : 

All-knowing, all -pervading, pure, all-f ull by nature, endued with 
strength equal to Siva's, gifted with supreme power, embodied as well 
as disembodied do they become at will." Wherefore the liberated 
souls may exist in either way. 

(7b be continued.) 

A. MAHADEVA SASTRY, ba, 
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»T3CJ 

FOURTH FADA. 

The Kutrakara savs that in the case of one and the same person 
the two-states are possible at different times. 

Beeailao of the possibility (of enjoyment ) in the nb^piuf of thr body. .75 tn » 
dream- (IV. it. 13.) 

The liberated ono sometimes creates several bodies at will, and, 
entering into them, he wanders about. Sometimes withdrawing the 

bodies, ho remains. In the disembodied state, the liberated one 
'w*nj»»Vi; | hi; plciisnrc created by the |\irnrocsvarn, in (be same way 
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that in a dream a person iu the state of bondage enjoys by the mind 
(manas) the pleasures etc., created by the Paramesvara- That is to 

gay. j^t as in a dream a person enjoys with the mind alone, without 

the aid of the body and the sense-organs, the objects brought before 
his view by the Isvara, so also the liberated one ^njoys the bliss 
which is the essential being of Brahman with the mind alone which 
forms, part and parcel of his being. 

When it exiata, us in the waking state. (IV. iv. 14.) 

During the existence of the body and other accessories created 
by his will, the liberated one enjoys all pleasures like a person in 
the waking-state. 

Objectitm : — If it be possible for the liberated one to enjoy by 
way of perceiving material objects, then, as the fi berated one will 
have to perceive also what is no! de.-lrable in the universe, he 
cannot be free from the contact of the miseries of samsara. 

Answer: — No; for, the 1*1 crated one never perceives the 
universe in an undesirable form. In point of fact, the whole of tl ii 
universe appears to him as Brahman. tSo the Sruti says ; 

''This then becomes Brahman, embodied in akasa, the True He in" 
the pleasure-ground of life, the bliss of the mind, f nil of peace, 
immortal." (*) 

In the passage preceding this one, — in the words-, " He attains 
the heavenly kingdom, he attains the Lord of wisdom,"— it has been 
said that the Yogin attains to the abode of Siva, the Tarabrahman 
the one essential bliss of the heavenly kingdom, that he attains to 
the Lord of wisdom, to that one who is the fountain source of all 
wisdom. Then, the question arising as to what the particular state 
of the liberated one may then be, the Sruti answers in the words 
' He is the lord of speech, the lord of the eve. the lord of the car, 
he lord of knowledge." (*) •<>.. he becomes the rider of sjx'oeh etc.. 
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miwrnuclt as they are all obedient to his own will. In tho case of 
the liberated one who has attained to Miis state,— t-hnt is to say, who 
has risen to the state of Brahman embodied in akasa, and whose 
organs of speech, etc.. are pure and obedient to his own will, — , 
then, i. e. on his attaining to tiiat state, this whole universe becomes 
the Brahman Himself embodied in akasj*, that is, Brahman clothed 
in tl»e supreme splendour (akasa), i. t>., in His Supreme Bliss. Tliat 
Supreme Power (Para-Sakti) which is the fountain-source of all being, 
the one homogeneous essence of ultimate being, light, and bliss, is 
what is called Paramakasa, the Supreme Splendour, forming tho 
very being of Brahman, and which directly in the case ot the Para- 
mesvara and the liberated one, and ultimately in the case of others, 
is the means of realising their will and activity. 

Accordingly the Sruti says: 

"Who indeed could breathe, who could live, if this akasa, this 
bliss, did not exist? This outs indeed, makes one happy.' (i) 

"Bliss indeed is He; attaining that bli*s, indeed, a jtersoii here 

becomes happy, (*) 

In these words the Srnti teaches that the Parasakti is tho 
object of universal experience. Accordingly the Srnti— beginning 1 
with the words "That is the unit (the highest) of human bliss," 
and ending with the words ' That is the unit of Brahman's 
bliss,'' ( 3 ) — teaches that the manifestation of bliss rises in an over 
ascending scale up to Brahman according as the limiting conditions 
(upadhis) subside. As lree from all limiting conditions, the bli«s of 
Brahman and the liberated one is all full, as the Sruti says, "That 
is the unit of Brahman's bliss, and of the bliss of that man who is 
versed in the scriptural lore and nnassailed by desire." (4) The 
man here referred to is that person who has attained supreme 
knowledge and who performs the agnthotra and other sacrificial acts 

•~~ " ( 1 ) 'Fait. 2-7. (-M Ihhl. (3) Ibid I'-S. (4) Ibid 
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without lonirinsr for their i'mus. while dediratiiij? them all fo J»rah- 

man. Tlu? Miss of such a m an. who is liberated while still alive, 

and the bliss ol" Brahman arc quite equal. No inconsistency is 

however, involved in t-Iie Sruti teaehinsr, at the same time, that such 

a man's bliss is equal 10 the bliss of lower stajres, sueh as the Unman 

bliss ; for, in the ease of the Yoirin who, by his superior Yojra, lias 

risen through the several stages, his yoga at the lower stages being 

vet imperfect ins bliss manifested at those stages is spoken of as 

equal to the bliss of the being* who are on those levels. Hence it ia 

that this ono- this supreme Bliss, the linal source of all, this supreme 

splendour, being in separate from the Supreme Being, is spoken of 

as Brahman, »■» tilie cause of the universe, in the words "He knew 

that Bliss was Brahman. " ^' And the manifestation of this Bli;s is 

referred to in the words "This was the wisdom attained by Ba.igit, 

founded in the Supreme Heaven. "{-) Aeeordingly, inasinueli as the 

universe appears to the liberated ones as Brahman elad in Hi?* 

Supreme splendour, they become immersed in the Supreme Hli**, 

and are, therefore, like Brahman, free Com all romarr of miser v. 

Adhikarana 6. 

lake h Iftnip h»> jtrrvade* : so in«tfed the Sruti tejvohrj* (IV. iv. 15.) 

It lias been already indicated that the liberated soul become* 
all-pervading in virtue of Ms power of assuming an infinite number 
of bodies at his own will. 

Purcapak#ha:--So\\ one may suppose that the liberated soul 
eannot. properly speaking, be all -pervasive, beoause he .is said to 
wander about like a limited being, in the following passage*: 

**ln all worlds, he wanders about freely"^ 

" These worlds he wanders through, eating the food he likes, 
putting on the form lie likes "(^ 

Wherefore his assumption of several bodies can only be gradual, 

but not simultaneous. 

f rr •• 
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*>t<*dfiGnf*.~ Just .Ms n lamp omiosed wiihiu a jar pervatlos the 
whole room by its light on rlio removal ot the limiraticni, ho ahio doe* 
the liberated soul becomes all-pcrYaa»ivu by way oi pervading the 
whole universe through his Sakti (Divine Power), on the removal of 
the sin which obscured his Sakti. , 

Accord inglv tlie Svnti says: 

"He is our kinsman ami lather. He i* the dispenser, Hr 
knows all the heavenly abodes; -in whom disporting, those who 
have attained immortality find their heavenly abode* in the third 
region.*' { l ) 

"They at once spread over e;»rth mid sky. over all worlds, over- 
all quarters, and over heaven; having- >napped asunder the long 
thread of destiny, and seeing the One in all creatures, iht-y become 
that One." (2) 

These verses occur in the section treating of Mahadeva, the 
Supreme God, the creator ot" the universe, and embodied in the whole 
universe. (Tlie first verse quoted may be interpreted as follows:- ) 
He, Mahadeva, our kinsman, on; - Father, the creator. He is the dis- 
penser of all good. He knows all non-material heavenly regions. 
Now the srati proceeds to say what purpose is served by His being 
our kinsman and knowing all regions. Those who have attained im- 
mortality and enjoy the bliss of freedom and always disport 
in Him, resort to the abodes they like, all full of spiritual 
splendour, and situated in that region of Mahadeva called heaven 
and which lies beyond Maya, forming the third region from here. 
That is to say :— The liberated ones, having attained immortality — 
with their bonds of confinement broken asunder when Mahadeva, the 
Parabvahman, the doer of all good like a kinsman an£ « fathe.', has 
vouchsafed His grace,— dwell in the splendid abode* formed in their 
own region of Supreme Heaven, the third one from here. ^ 

1 Mahami. J l.V - (hid. M7* 
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Kow in the next verse the Sruti teaclies how tliey pervade the 
jj^fir >r1 ^ liberated souls spread over the earth and sky with the 
t*r*-&t their own Divine power (Sakti) ; they spread over even the 
regions of the Hiranyagarbha and the like ; they spread through the 
four quarters. Thus they dwell, pervading the whole universe. So 
that, omniscient as they are, they rend asunder the vast thread of 
destiny oaflftjedby Karma; and thus released from bonds of virtue 
arid vice, they behold in all beings the one Being, Mahadeva, and 
become one with Him, one with all. Therefore, the liberated ones 
ituine r Med in the one Being, Siva, do pervade the whole. 

Thus, the liberated Jivas are of the same nature as Mahadeva 
and are spoken of as Devas, pervading the universe including heaven 
itself. It is they that are extolled in the Saman called Devavrata 
brtsrinninj; with "Those Devas who abide in Heaven " etc. The 
Parana also says. 

'*Thev indeed are the verv Devas who dwell in Heaven, the 
Devas who dwell in the Mid-air, (antariksha,) the Devas who dwell 
on Earth ; these Devas abide in their Divine vow." 

Here the '* Karth" means the Brahmanda; what is spoken of as 

*' Antarikitha' refers to the second region called Maya; what is here 

spoken of as '* heaven " (Dyauh) refers to the third region, otherwise 

known as Parinakasa, the Supreme Light, the pure Divine Source, 

the, abode of Siva. Hence the all-pervasiveness of the liberated ones. 

Nescience refers to one of tlie two state* of self -absorption and death ; no indeed 
it is taught in the Sruti. (IV. iv. 16.) 

Objection-. — The Sruti teaches the absence of the internal and ex- 
ternal knowledge, in the case of him who has attained to Brahman : 
m Embraced by the all-knowing Atman, he knows nothing whatever, 
external or internal." (1) How then can the liberated soul pervade 
all by his divine power of knowledge ? 
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An.«trn .-- J his objection eannui he muiul.nned. For. tin's want 
of knowledge on the part of jiva reikis 10 cither of the two state*, 
namely. wlecp or death. Kegarding *leep the Sruti savs : 

He said : "Sir, in that way he does no', know himself that ho is 
I. nor does he know anvihing that exists" fh 

And as to death it is taught as follows: "Having risen from out 
of these elements, he vanishes again in them. When he 1ms depart- 
ed, there is no more knowledge. {•) 

Liberation being quite distinct from these two slates, there can 
be no absence of knowledge. On the coni rary, owing lo the remo- 
val of the veil of sin (mala,) the soul becomes all-knowing and all- 
powerful. So in liberation there can be no want- of knowledge 

Adhikarana 7. 

Kxcefriinjr activities connected with t hi* tniiv<>rst*. from tlif Mvtiott stud from 
want of proximity. (IV. iv. 17.) 

It has been said that- the liberated souls attain equality' wiih 
Isvara in resj>eet of the attributes of self -luminosity, pervasiveness, 
omniscience, ete. Accordingly equality even with respect to the crea- 
tion of the universe ii- inevitable, because of the unqualified i;s»^er- 
tion, "He attains utmost equality. (*) AVhen equality in respect of 
creation of the uili verse is once admitted, then as there would be 
manv Isvams, we would have to give up tlie theory that Isvara has m» 
second. Therefore the question arises as to what sort of equality with 
Isvara is attained by the liberated souls: Does the equality compre- 
hend the creation of the universe, etc., or does it not comprehend it? 

Purwpaktha :— What is the view that suggests itself? Because 
that Sruti - in the words 'When he desires the region of the Pitns, ' 
ctc.,(+) —teaches that, by mere will, he has the power to create the 
region of the Pitris, etc., because again the Sruti— in the words 
"through these regions he wanders, eating the food he likes, putting 

1 Chlia. 8-11-1 -' JLlri. <j-o 1 :{ -3 Mmidtiku. 3 1 H I «'M»a. S-.' 1 
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on the form lie likes, " — (0 he » said to be active in all regions, as 
also because no limitation is made as regards the equality attained 
with JParamesvara, it rnay bo concluded .that the liberated bonis 
are engaged also in the creation, etc., of the world. 

Condtitit'on : — As against the foregoing view we maintain aw fol- 
lows : Though the liberated soul attains equality with the Parames- 
vara, his freedom as regards objects of enjoyment does not extend 
to the creation, etc., of the universe. Having regard to the section 
(in which the passages treating of the creation etc., oc the universe 
occur,) we conclude that such functions pertain to the Paramesvara. 
Take for instance. 

" Whence, verilv, those creatures are horn. (-) 

*' Creating the lioaven and the earth there is one Deva. "(«*) 

In these sections treating of the creation of the universe, Jiva 

has no place at all. Therefore, the liberated soul has nothing to do 

with the creation, etc , of the universe. 

It it bo said that it is expressly taughU we say. no. for such tcauhinjj rofors lo 
what exists in the region of the hierarchy. (IV. iv. 18.) 

If it be said tJiat the liberated soul has to do with the ncthity 
connected with the universe, as expressly taught in the Sruti "through 
these worlds he wanders, eating the food he like*, nutting on the 
form he likes/' (4) we answer that it is not so taught. The passage 
teaches merely that ho can command the enjoyments availablo in the 
regions of Brahma and others of the hierarchy, because the passage 
refer- to the enjoyment of the objects of desire. He has the ro fore 
nothing to do with activities connected with the creation of tho 
universe. 

Objection: — If so, then, as he is engrossed in the enjoyment, ho 
is subject to change. 

Auvuw,-- The Sutrakara answers as follows : 

\nil it is not sulrjecl Lu «'hiitiyc; no. iiule?il. • h; Sruti *1 M.rjWc-: i< s saaic < I V.tr.10. ) 
1 Tail. IS-lO-rj ■: Tail y.i. Li Maliuua Ml! *T a ii.y.|M.' 
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the bitss to be enjoyed by the liberated soul is not subject H» 
change is pure, is of the nature of all -full Brahman- So, indeed, 
does the Srati describe its state .- 

Bliss indeed is lie: attaiuMiiMliai bliss, indeed, a person here 
l**comew happy, f li 

And the natun- of Brahman, iudn-d. is drscrihi'd a* immutable 
in tJie following passages. 

•'Existence, knowledge, and infiniie is Brahman." i*J, 

'* Bliss is Brahman. Hi 

IfenCe the bliss of liberation is j»ut snbjrci jo change, as the 
bliss of a !>ouud sool ( I'asn} is subject. That is t • » say :■ Wander- 
ing freely in the region of the hierarchical beings ranging from 
Sadosiva to Braimni, eating the food he likes; putting on tlie form he 
likes, released from all sense of identification with the human and 
othor bodies, with his three potentialities uncontraered, the liberated 
soul fully realises his all-j>ervadiug self, endued with the supreme 
Bliss and light, with Siva and Sakt-t held in homogeneous union in 
all their glories, immersed in the universe which has become of one 
homogeneous essence in perfect unison with Parabrahman. Accor- 
dingly, in the words "I am the food. J the food, f the food ! I am 
the eater of food, I the enter of food, f the eater of food!" the 
Srati teaches that the liberated soul regards his self as all-pervading, 
identifying himself with the whole universe including the experience!* 
and tlie objects of experience. The Self spoken of hero is not the 
self of Sainsara or mundane experience, inasmuch as it is all-full as 
embracing tlie whole universe. On the other hand this Self is quite 
free; it is quite distinct from the fictitious samsaric self which is 
limited as comprehending only the body of a Deva or some other 
being, thinking "I am a Deva/' or "lama man," and so on. Hence 
there is no connection whatever with the self of tlie world of matter, 

] T»i(, 2-7. 2 T»it. !M. 3 T*ir. S 6. 
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Or the *elf "JAow,""' refers to Siva and Sakti held in perfect unison. 
The thought of the liberated soul takes the form " The whole tf»H 
verse including food, v etc, is nothing bat that self." Hence the -aw- 
ing of the wise : 

"The recognition of Siva and Sakti in perfect union, embracing 
the whole from *a to ' Aa,' is spoken of as 'aliatn,' since the infinite 
is void of attributes. 

"The syllable t a is in the heart, and the syllable "ha is in the 
twelve merabered region. Hence the sages look upon this (universe) 
as 'ahmm,' the non*dual, resting in the shining Self." 

Now, the song of. tlie liberated soul who has entered the supreme 
abode of the unsurpassed Brahman, accompanying his meditation of 
the glorious word 'ahain which denotes Siva who comprehends all 
Universe, i» not a thing which is enjoined here by the Sruti as in- 
cumbent on the liberated soul. On the contrary, the song referred 
to is intended to extol, the state of the liberated soul with a view to 
indicate the highest flight of the enjoyment of Bliss. Wherefore, 
excepting the enjoying of Brahman's Bliss, tue liberated souls can- 
not, of their own will, have anything to do with creation and other 
•uch activities. 

A. MAKADKVA SAS1KY, B.A. 

( f'o be 1'onirrntril.f 
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FOURTH ADHYAYA. 



FOURTH PADA. 

So do the direct and the indirect (Revelations) reveal. (IV iv. 20) 
The Srnti and ike Smfifci teach the same thing - that has - been 

taught above. The passages of the Srnti are such as the following ; 
"From that Atman sprang Akasa.'l 

The Smriti referred to includes the passages like the following: 
" Waters alone did He create in the beginning."2 
Therefore JJrahman ajone is the cause, etc., of the universe. 
Now one ntey suppete ;-r-Then, because perfect equality of tho 

liberated soul with Brahman, Lt„ wit!) £fe», ts taught — in the pass- 

«ges 7%e tixtt feflowttg ■** 
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u When the seer sees the brilliant maker and lord (of the wot In 
as the person who has Jiia source in Brahman, then lie is wise, ami 
staking off good and evil he reaches the highest oneness, free from 
passions ;"i 

''The liberated one can be equal to Brahman;" — 
Therefore, whatever power Siva has, such as the power of creating 
the nniverso, all that power can accrue to the liberated one, without 
any limitation whatever. Otherwise perfect equality cannot hold 
good. 

As against this supposition the Sutrakara says : — 
And boeausc of equality only as regards enjoyment. (IV iv 21) 

The equality of the liberated soul with Brahman refers merely 
to tlie enjoyment of all objects of pleasure. It does not refer to the 
creation of the universe and the like; for, then, there would bo 
many Isvaras or Lords of the universe. The Sruti accordingly 
says; 

* : He attains all pleasures in unison with the omniscient Brah- 
man. 2 

Brahman is spoken of as omniscient because He is endued with 
that chit or consciousness which sees all tilings, which constitutes 
His very nature, His heart itself, manifested as the one supreme 
existence and light, and in virtue of which Brahman or Siva who is 
unconditional by time and space becomes omniscient, is the cause of 
all, abides in all tilings as their very self, is possessed of all powers, 
is of unfailing power, is independent of all, is ever satisfied, is of 
unsurpassed supremacy, is gracious to all, is the one bliss which all 
the liberated souls seek to attain. Only as endued with this power, 
even the Supreme Brahman is said to be omniscient. 

Having attained perfect unison with Him, the liberated soul, too, 
with his inner sense, with his inherent thought or consciousness, 

1 Mundaka. 8-1-3. 2Tai. 2-1 ~"" 
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attains all object*^! desire; that is to say, he sees them all and re- 
joiees. Accordingly the 8ruti says. 

u Seeing these pleasures with tlte mind, he rejoices."! 

''The Mind is his divine eye."2 

* Whose nature is true, rejoicing in tho senses, delighted in the 
mind ;**** 

In these words it is said that even Brahman enjoys His bliss 
in the mind, not with the aid of the external organs. The wearing^ 
of tho body and the senses by Br all man and the liberated son! is 
optional for them and subserves amusement :, hence no room for any 
objection. Wherefore it stands to reason that the equality -of the 
liberated soul with Brahman holds good only as far as enjoyment is 
concerned, inasmuch as we maintain tJiat, as Brahman enjoys all 
objects of desire, so also does the liberated soul enjoy. Even in 
common parlance, as when we say " Devadatta is a lion" we speak ©f 
equality when we find agreement in respect of a few attributes ; 
and therefore the assertion of equality (between the liberated soul 
and Brahman) is not open to objection. 

No return, as so it is taught. No return, as so it is taught. (IV iv. 22) 

It has been said that the liberated souls attain equality (sayujya) 
with Brahman, because of the similarity in respect of enjoyment, 
etc. Now a doubt arises as to whether even they do again return to 
Samsara at any time, or do not return. This doubt arises because We 
find that those who in virtue of a certain act of merit have attained 
to the position of Indra do return to Samsara. 

Purvapakska: — What view may suggest itself totes here? Jn 
the words "having as much food as he likes and assuming as many 
forms as ho likes, he enters (into these worlds)," we are given to 
understand that the liberated souls are associated with many bodies. 
When once they are associated with them, it is likely that they will 



1 Ohha. 8-12-5. 2 Tai. 1-6 3 Tai. 8-12 5. 



Page 230 of 241 



The Vedanta Sutras 



2^ SJDUUANTA DK-KIMKA. 

danta Sutras , 

again do good and evil deeds. When the great act of Divine wor- 
ship which he had don© before became exhausted through enjoy- 
ment in various ways, the liberated soul has to come back to the 
Samsara of mean pleasures under the force of the act or acts which 
ripen at the time. Accordingly, thoso who have ri.cn to the height 
of Indra and the like return here on the exhaustion of their great 
meritorious act, and are born in the body of a Brahinana or the like. 
Wherefore those who have attained to the height of Brahman re- 
turn to Samsara again, inasmuch as the enjoyment, which works by 
way of bringing together the objects of enjoyment and the enjoyer, 
only causes the exhaustion of the great meritorious act. 

Siddhanta: — As against the foregoing we hold as follows. There 
is no return to Samsara for the liberated ones who have seen 
directly the Divine Light of Brahman and entered into His abode. 
Why ? For, the Sruti teaches as follows ; 

"He" who behaves thus all his life, reaches the world of Brah- 
man and does not return, yea, he does not return.' 1 

The Purana, too, after treating of the abodes of Brahma, Vishnu, 
and others, declares as distinct from them all the ancient abode of 
Siva, the Parabrahman, in the following words : 

"The primeval aVode of the Spouse of Uma is as resplendent 
as a c: ore of the suns ) it is furnished with all objects of enjoyment, 
quite pure, eternal and imperishable. 

" Having attained to that celestial abodo the souls ai*) freed 
from all troubles ; they become omniscient, all -pervading, pure and 
all-full. 

" They, according to their own will, became embodied or dis- 
embodied, with their body and the senses quite pure, with supreme 
powers endowed to them. 



1 Chh*. 8-lG 
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*In the case of those men who were devoted to' Gnu* aid 
Yoga and hare attained the supreme abode* there is no return agata 
to the fierce region of Samsara." 

We shall now explain the meaning of these passages. 1— 
In the words " having reached the highest light it appears ill 
its true form ; that is the self ;"i the Srnti, refers to the Supreme 
Light, attained by the liberated seal ; the Supreme Brahman, associ- 
ated with Uma ; that Mighty Light whose splendour transcends the 
splendour of erores of the suns, and by whose light all this shines. 
80 says the Sruti : 

" The snn does not shine there, nor the moon and Use stars, nor 
these lightnings, and much less the fire. When He shines, every- 
thing shines after Him ; by His light all this is lighted/'^ 

In the Atharvasiras also it. has been described as follows : 

"lam Paramesvara, the Supreme Lord ; I am Akasa, the celes- 
tial Ether ; I am the pure ; I am the end and the middle ; I am the 
Light in front and at the back ; I am one and all ; whoso knows Me 
and Me alone he knows all Devas." 

The Smriti also says : 

" Every one should meditate on Siva, who has feet and hands 
everywhere j who has the head, the eye and the mouth everywhere; 
who is the mass of light that overspreads all." 

Beyond this is that Light, the Para-Brahman known as Siva, 
associated with Uma. The abode wherein He dwells, it needs no 
Baying, is as resplendent as a crore of the suns put together. The 
same thing which in the form of consciousness is the unsurpassed 
light, is the seat of unsurpassed bliss and is therefore known 
as Svarga, as taught in the Sruti: "the region of Svarga 
enveloped in Light;" 3 " Devas, verity, went to the region of Svarga, 

1 Chha, 8*3-4. 2 Kaih*. 5-15. 3Tai Ara. 1*27 
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those Devas asked Kudra,' * and so on; the abode here 
«M>k** of being the one beyond the fourth. So says the U tiara 
Gita : " the fourth and the one beyond the fourth is the abode of 
Siva devoid of evil/' 

The abode is* primeval because it is beyond all lokaa or regions, 
because it is the cause ; below it and outside it are the seven enve- 
lopes of the Brahmanda as taught in the words " be it known 
thai Che envelopes of the Anda are outside the region of Siva." 
And it is primeval also because that is the abode of Brahman who 
transcends the whole universe including Brahma, because it has 
transcended all, as the Sruti says; 

"Greater titan the great is Brahma; beyond this great one 
again is Hari j and beyond Him even- is Isa«' ,j4 

It is the abode of Uma s Spouse, of Siva, the Para brahman. In 
the words " Him whose help-mate is Uma, the Supreme Lord, the 
Ruler,"$ the Sruti teaches that Siva, the Lord of Uma, who is dark* 
necked- and three—eyed, should be meditated upon and is the goal 
lying beyond the Prakriti of darkness. Moreover, having declared 
that Siva is the essential being of all, in the words **A11 verily is 
Kudra/'-i-the Sruti concludes* " Homage to the golden-armed, to the 
Lord of Gold, to the Lord of the Mother, to the Lord of Uma." 4 By 
word the "Uma"' which is synonymous with Pranava, the Supreme 
power or Parasakti, which is also the Supreme cause (Paraprakriti) 
is meant. In the words "Dark and Yellow is Brahman'* the Sruti 
teaches that Brahman is harmoniously blended with her. Therefore 
the abode belongs to the Parabrahman, the Lord of Uma. 

What else is it ? It is. furnished with all objects of enjoyment; 
it is always endowed with all objects of desire. Hence, verily, the 
foutiy " He attains all object* o£ desire, with the omniscient Brah- 
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man, teaches that the liberated one Attains all objects of desire iu 
conjunction with Brahman. 

Quito pore is the abode, because untouched by change, the 
Sruti giving us to understand that it is beyond all cause* and effects, 
in the passages like the following : 

" Him who is the witness of all. who is beyond darkness, l 
"Who has colour like the sun, who is beyond darkness."- 
Indeed, that abode wherein Siva abides is perfectly pure, be- 
cause, unlike the products of matter (Prakriti), it does not give rise 
to attachment, hatred, greed and the like. That is to say, this abode 
is die Supreme reality, luminous, full of great bliss, the Supreme 
celestial Akasa, because the material products alone are said to bo 
subject to creation and other processes; and because this abode is be- 
yond those processes, it is eternal. It is the universe of the material 
Akasa that passes through the processes of creation, Jtc; it does not 
apply to this celestial abode which is composed of spiritual Akasa. 

(Objection) We are taught that everything except Siva is subject 
to dissolution, as the Srnti says : 

"When what is beyond darkness is attained, then thore is 
neither day nor night, neither being nor nou-beitig, Siva alone thero 

How can this abode and the liberated ones be eternal ? 

(An&wer) No such objection can bo raised lie re. For, the 
liberated souls and this abode are comprehended in tho entity of 
Siva. These aro equnlly blessed (Siva) as seats of perfect purity. 
Blessedness consists in being of a nature quite distinct from that of 
the bound soul (pasu) and his bondage (pasa) which come within the 
sweep of the wheel of creation, etc. Thus, the abode of Siva which 
is distinct from the bound soul and his bondage, cannot.be perishable. 
1 Kaivalyu 2 S\e. 3-«. b'bu 11* 
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This abode is imperishable, not subject to decay and growth, 
unlike Svarga etc., wl*ich are the results of acts admitting of increase 
and decay. Such it is declared to be in the Sruti, "He re aches the goat 
of the Path ; that is* the Supreme abode of Vishnu."i The highest 
inherent nature of Vishnu is, indeed, the abode of Siva known as 
Paramakasa, the Spiritual ether, the goal of the six-fold Path,' that 
which lies beyond the Path. It is this abode designated as Brahma- 
loka from which there is no return — which is spoken of in the fol- 
lowing passage : 

"He reaches the world of Brahman, and does not return, yea, 
he does not return* "2 

In the words " having attained to that celestial abode, the souls 
are freed from all troubles," and so on, the characteristic marks are 
given of those who have risen to that abode and who are equal to 
Brahman. Having, attained the abode, that inherent divir.e nature 
of the great God which is beyond speech and thought, i. c, having 
realised it by Gnana-yoga directed towards it, the souls become 
emancipated. They are completely freed from death and all sources 
of evil such as Avidja. That is to say, she liberated souls are free 
from all evil tendencies and qualities. 

Next their blessed qualities are mentioned. They have attain- 
ed the state of Siva, and are omniscient owing to the destruction of 
the taint of sin which has shrouded their knowleige; they become 
omniscient. As their power of knowledge extends to all regions, 
they become all pervading, as explained already in the 8utra 
IV. iv. 15. And being pure, with the state of Siva manifested on 
the removal of sin, they attain to a. pure spiritual condition and be- 
come one mass, as it were, of consciousness. In the Sutra IV. iv. 7, 

it was shewn that the soul becomes self-luminous, of unfailing will, 
and so on. 



1 Katha 3-9. 2 Chha. 8 15- 1 
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They become also all -full, they are ever satisfied, inasmuch as 
tu*y. are in their very nature the bliss unsurpassed and have attained 
all desires. It is their very nature to enjoy unchanging and unsur- 
passed bliss, as already explained in the Sutra IV. iv. 19. 

Because they are thus all-tull v their body and senses are per- 
fectly pure ; their body and the senses are no longer those which 
are subject to undesirable change. It is taught in the Sruti, — "He 
becomes one 1 and so on, — that the liberated souls puts on several 
bodies at will. Therefore the body and the like which the liberated 
ones assume at will are all perfectly pure, because they are formed 
by Mahamaya. Their purity consists in not subjecting the soul to 
any undesirable change. In the words "The Lord by his Mayas is seen 
in different form 3, "2 the Sruti teaches that even Isvara assumes, by 
His powers of Mahamaya, many bodies, such as the one with dark 
neck. In the words "Ugr.i is of diverse forms with eternal bodiea/2 
the Sruti teaches that the bodies assumed by the Paramesvara, are 
not made of matter, are made of pure spirit (Vidya) and are eternal. 
Just as the Paramesvara assumes manifold pure bodies, so also the 
liberated souls. 

They are endowed with Supreme powers, with the highest glo- 
ries acting according to their own will, not having to bemean them* 
selves so as to do service to others. In the Sutra IV. iv. 9, it has beea 
shewn that the liberated soul is perfectly independent, not being 
swayed by Karma and the like. They, the liberated ones, are inde- 
pendent and are endowed with supreme powers. 

They become embodied or disembodied of «their own accord. 
They who have risen to the abode of Siva sometimes pot on pure 
bodies and senses and enjoy pleasures therein, independently of the 
will of Isvara ; sometimes, without the body and senses, and solely 
with their inherent mind, they enjoy all sorts of pleasures. Thie he* 

._-_— 2 Bri Up . 4. 5.19, 
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-been already shewn in the Sutra IV. iv. 12, by way of explaining 
the meaning of some passages in the Sruti bearing on the subject. 
Accordingly the liberated one becomes embodied or disembodied at 
will. In the words «■' Homage to yon all, to the disembodied and to 
the all bodied"! the Sruti teaches that those who have attained 
equality with Siva are without form and have manifold forms. When 
they become embodied, then whatever bodies — marked with dark 
neck and so on, — the Iswara assumes, all such bodies can be assumed 
by those who have attained equality with Him. In support of this 
some quote the Sruti. "Those who arc darknccked, dark throated."* 

Accordingly, those who are devoted to the knowledge convey- 
ed by the Vedanta and to Yoga embracing all forms of self control 
and the like and directed towards the Paramesvara,** and who have 
thereby attained to that abode of Paramasiva which has been des- 
cribed above, — they who have become endowed with tho attributes 
mentioned above and have become equal to Siva do not return 
Again to the region of Samsara, which is one unsurpassed suffering 
and is therefore hard to endure ; they will not again be subject to 
the life of Samsara. 

Therefore, as taught in the words "he reaches tho world of Brah- 
man and does not return," those who have reached the eternal, 
imperishable world of infinite Bliss and Light belonging to the Lord 
of lUma, the Parabrahman, who is omniscient, omnipotent, possessing 
all glories, bestowing His grace on all, who is the object of all 
worship, who is devoid of all taint of evil who is the depository of all 
excellent and good qualities, who is possessed of divers eyes, are 
endowed with omniscience and ether virtues, and dwell there (in that 
world) without fear of return. 

That is to say — 

1 Big- Sara. '2 18-©. 2 Tai: Sato. 4 5 4. 3 Ibid. 4 511. 
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The libreated ones become blended with Brahman, with Siva 
who is one mass of unsurpassed bliss and light, and attain luminous 
bodies. They become omniscient, omnipresent, peaceful j they are 
the seat of the supreme eternal glories ; from them all veils of sin 
have glided away* and they see Him every where; and He is theirTery 
being and self. As the sruti says " Where the gods having attained 
the immortal pass into abodes in the Third,"i they atto n the abodes 
they like in His Supreme Spiritual world; and w th all desires 
accomplished at their own will, they shine everywhere along with 
Him at all times. Thus the whole is quite consistent. 

This commentary lias been written by me, solely with the aid 
of Devotion, my way being illumined by service at the feet of 
bvetacharya. 

A, SIAHADEVA SASTRY, B.A. 

(Finis.) 



Man himself is greatly responsible for his limitations* He refuses 
to open his mind to the influx of Divine Truth and thereby builds 
up a dam of ignorance in his being that keeps out the Truth that 
would make him free. Every man can have access to the accumu- 
lated Love and Wisdom that would guide and protect him if he 
Would become sensitive enough to receive. 

Every state o£ consciousness is a state of mind. " As a child I 
was' happy with my childish things. Now in this very same world I 
am unhappy with all that heart can wish for of material things." 
The world has not changed, but I have changed my point of view 
of the world. The question is. What must I do mentally to build up 
a permanent state of happiness in my mind?— The HVWi Advance 
Thought. 



I Mahaiuk 1 15. 
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Srikanta Bashya 

AND 
THE SIDDHANTA SASTRAS. 



It is with great pleasure we record the fact that the 
Srikanta Bashyam on the Vedanta Sutras was finished in the last 
number of this Magazine. Our best thanks are due to Mr. Maha- 
deva Sastriar for his very able and scholarly translation. The 
importance of this translation can in no way be overestimated when, 
as is well-known, this Bashya is the earliest of the existing commen- 
taries en the Sariraka Mimansa Sutras of Sri Badarayana. (Vide 
the article extracted from the Brahma Vidya of the late Pundit 
Srinivasa Dikshitar p. 215 Vol. II. of this Magazine). He was an 
elder contemporary of Sri Sankara, and nearly all the lives of Sri 
Sankara refer to Sri Srikanta or Nilakanta. Very little indeed is 
known of him besides that he was a native of Southern India. He 
is said to have composed commentaries on the Upanishads and on 
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the Gita, but except scattered portions here and there, the full 
commentary is not yet available. Among his followers were the 
great Haradatta and Appaya Dikshita. Appaya Dikshita's magrma 
opus was his Viritti on Srikanta Bashya, called Sivarka Mani 
Dipika, which is being now issued in parts by Halasyanatha 
Sastrigal of Kumbaconam. Being tho earliest, Srikanta's Bashya 
should be of the highest value for historical purposes, especially in 
regard to the question as to what was the true meaning of Badara- 
yana himself. It must strike every impartial reader that though he 
was a Saiva, and a believer in the Saiva Agamas, he rarely obtrudes 
his own views, but with a rare fidelity and honesty which is highly 
commendable, he sticks to the text and just brings out its leading 
idea. His style is very terse and simple, avoiding all prolixity. 
Nearly all the Siddhanta writers have drawn upon his commentary 
in the elucidation of their doctrines; and as we have elsewhere 
pointed, there is essential unity between the Vedanta, as expounded 
by Srikanta, and the Siddhanta , and the distinction between the two 
is one without a difference, and so the whole philosophy is called 
Vedanta Siddhanta Samarasa. Every European Scholar and Chris- 
tian missionary who has studied the system carefully has been 
struck with its eclectic character, and its essential agreement with 
Christianity. As the world is very largely christian, those who have 
the interests of the Ancient Indian National Philosophy at heart 
will see the importance, nay the necessity of spreading a krowledge 
of this Samarasa philosophy among the christian nations. We do 
not desire the conversion of the Christian World, but what we want is 
that they should not look down upon us as the perishing heathen, 
and that in course of time they should come to appreciate our truths 
and love and respect us. If this tmd can possibly bo achieved 
nothing can tend to the greater glory of oithcr religion. 
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It will be known that it was little more than 10 years ago, 
Mr. Nallaswami PiUai published his translations oiSwagnanabodham 
and Tiruvarutpayan, and since then, that he has been systemati- 
cally and unflinchingly working hard in this field, the piges of this 
Magazine wil! bear ample testimony to. The bulk of the transla- 
tions, nearly all the leading articles and reviews and literary 
contributions have been contributed by him; and that by these 
means he has well succeeded in disseminating a knowledge of this 
Samarasa Gnana, and in creating a taste for Tamil literature goes 
without saying. Acting on a suggestion thrown out by Mr. B. W. 
Frazer that the Rev. Dr. G. U- Pope should bring out an edition 
of the Siddhanta Works, we hare communicated with the veteran 
Tamil Scholar and we are happy to state that he has kattdly 
consented to issue an edition of Mr, Kallaswami Pillai's works 
together with Sivaprakasam, which he hopes to complete soe% and 
Srikanta Bashya. They will be issued in two Volumes uniform 
with Dr. Popes Tiravachakam, and will be priced at 15 Rg., both. 
Volumes, to subscribers who will register their names before the 
31st December 1906. We earnestly hope that our proposal will 
meet with a ready acceptance by the public. 



" Life is a leaf of paper white, 
Whereon each one of us may write 
His word or two, and then comes night ; 
Greatly begin ! though thou have time 
But for a line, be that sublime. 
Not failure, but low aim, is crime" 



Lowell* 
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